






Year : 2019 
 
A Multidimensional Approach to Children’s Drawings of God in 

















Grégory Dessart, 2019, A Multidimensional Approach to Children’s Drawings of God in 
French-Speaking Switzerland: A Developmental and Socio-Cultural Account 
 
Originally published at : Thesis, University of Lausanne 
 
Posted at the University of Lausanne Open Archive http://serval.unil.ch 




L'Université de Lausanne attire expressément l'attention des utilisateurs sur le fait que tous les 
documents publiés dans l'Archive SERVAL sont protégés par le droit d'auteur, conformément à la 
loi fédérale sur le droit d'auteur et les droits voisins (LDA). A ce titre, il est indispensable d'obtenir 
le consentement préalable de l'auteur et/ou de l’éditeur avant toute utilisation d'une oeuvre ou 
d'une partie d'une oeuvre ne relevant pas d'une utilisation à des fins personnelles au sens de la 
LDA (art. 19, al. 1 lettre a). A défaut, tout contrevenant s'expose aux sanctions prévues par cette 
loi. Nous déclinons toute responsabilité en la matière. 
 
Copyright 
The University of Lausanne expressly draws the attention of users to the fact that all documents 
published in the SERVAL Archive are protected by copyright in accordance with federal law on 
copyright and similar rights (LDA). Accordingly it is indispensable to obtain prior consent from the 
author and/or publisher before any use of a work or part of a work for purposes other than 
personal use within the meaning of LDA (art. 19, para. 1 letter a). Failure to do so will expose 








Year : 2019 
 
 
A Multidimensional Approach to Children's Drawings of God in 










Dessart Grégory, 2019, A Multidimensional Approach to Children's Drawings of God in 
French-Speaking Switzerland: A Developmental and Socio-Cultural Account 
 
Originally published at : Thesis, University of Lausanne 
 
Posted at the University of Lausanne Open Archive http://serval.unil.ch 




L'Université de Lausanne attire expressément l'attention des utilisateurs sur le fait que tous les 
documents publiés dans l'Archive SERVAL sont protégés par le droit d'auteur, conformément à la 
loi fédérale sur le droit d'auteur et les droits voisins (LDA). A ce titre, il est indispensable d'obtenir 
le consentement préalable de l'auteur et/ou de l’éditeur avant toute utilisation d'une oeuvre ou 
d'une partie d'une oeuvre ne relevant pas d'une utilisation à des fins personnelles au sens de la 
LDA (art. 19, al. 1 lettre a). A défaut, tout contrevenant s'expose aux sanctions prévues par cette 
loi. Nous déclinons toute responsabilité en la matière. 
 
Copyright 
The University of Lausanne expressly draws the attention of users to the fact that all documents 
published in the SERVAL Archive are protected by copyright in accordance with federal law on 
copyright and similar rights (LDA). Accordingly it is indispensable to obtain prior consent from the 
author and/or publisher before any use of a work or part of a work for purposes other than 
personal use within the meaning of LDA (art. 19, para. 1 letter a). Failure to do so will expose 






















































UNIL I Université de Lausanne
Décanat théologie et sciences des religions
bâtiment Anthropole
CH-101 5 Dorigny Lausanne
Le jury, composé de :
IMPRIMATUR
Président de séance
Directeur de thèse :
Membres du jury: Madame Fotini Bonoti
Monsieur Fabrice Clément
Monsieur Kevin L. Ladd
Monsieur Jacques Ehrenfreund Professeur ordinaire, Université de Lausanne
Monsieur Pierre-Yves Brandt Professeur ordinaire, Université de Lausanne
Professeure associée, University of Thessally, Grèce
Professeur ordinaire, Université de Neuchâtel
Professeur ordinaire, lndiana University South Bend, USA
autorisent I'impression de la thèse de :
MONSIEUR GRÉGORY DESSART
lntitulée :
" A Multidimensional Approach to Children's Drawings of
God in French-Speaking Switzerland: A Developmental and
Socio-Cu ltu ral Accou nt"
sans se prononcer sur les opinions du candidat.
La Faculté de théologie et de sciences des religions, conformément à ses usages, ne décerne aucune mention.
Lausanne, le 25janvier 2019
David Hamidovic
Doyen de la Faculté de théologie et de sciences des religions
Faculté de théologie et de sciences des religions
Décanat théologie et sciences des religionsilililililililil1ilililililililililililililililililililililiiiiiii1ii1i1ii1ii1ii1i1ii1i1i111i11111






Firstly,	 I	would	 like	 to	 thank	 researchers	who	will	have	 left	 their	 footprint	on	my	past	and	
future	work.	Thanks	to	Prof.	Pierre-Yves	Brandt	for	trusting	me	on	conducting	this	PhD	research.	He	
has	supervised	my	PhD	thesis	and	could	 teach	me	some	freedom	of	 thought	by	borrowing	 from	a	
variety	of	fields.	I	could	also	learn	more	managerial,	logistics-	and	funding-related	aspects	of	research.	
He	has	supported	me	in	carrying	out	studies,	even	when	those	had	to	be	conducted	across	the	North	
Sea.	 In	 the	main,	his	 footprint	on	my	own	work	will	deal	with	emphasizing	 the	often	dreaded	“So	
what?!”	question	concerning	one’s	scientific	findings	as	well	as	constantly	relating	pieces	to	the	bigger	
picture.	I	am	thus	very	thankful.	I	would	also	like	to	thank	him	and	other	researchers	for	having	me	on	
board	 of	 their	 larger	 project	 on	 children’s	 drawings	 of	 God.	 These	 are:	 Dr.	 Zhargalma	 Dandarova	
Robert,	Prof.	Dominique	Vinck	and	Prof.	Frédéric	Darbellay.	
























institutes	 at	 the	 Faculty	 of	 Theology	 and	 Sciences	 of	 Religions,	 Dr.	 Yann	 Dahhaoui	 and	 Apolline	
Thromas	have	shown	extraordinary	human	qualities	and	amazing	camaraderie.		









good	 spirit	 and	 informed	 help	 with	 administrative	 tasks.	 Thank	 you	 Manuel	 Girardin	 for	 always	
findings	easy	solutions	to	apparent	puzzles,	and	providing	technical	support	to	experiments.	Thanks	
to	Prof.	François	Bavaud	for	his	pieces	of	advice	on	statistics.	

















National	 Science	 Foundation	 (SNSF).	 This	 project	 was	 supported	 by	 the	 grant	 CR11I1_156383.	
Similarly,	 I	 thank	 the	University	of	 Lausanne	 for	employing	me.	 I	 also	 thank	various	organizations,	
platforms	and	institutes	who	are	doing	outstanding	work	and	who	have	been	supporting	parts	of	my	
project:	ISSR	(Institut	de	sciences	sociales	des	religions),	FTSR	(Faculté	de	théologie	et	de	sciences		des	
religions),	 LaDHUL	 (Laboratoire	 de	 cultures	 et	 humanités	 digitales),	 DIHSR	 (Département	
interfacultaire	d’histoire	et	de	sciences	des	religions),	PlaGe	(Plateforme	en	études	genre),	ASPsyRel	
















on	 age	 and	 schooling.	 Being	 older	 and	 receiving	 religious	 education	 were	 associated	 with	 non-
anthropomorphic	representations.	Whether	a	human	God	figure	would	endorse	non-humanness	(be	
de-anthropomorphized)	 only	 depended	 on	 age:	 the	 older	 the	more	 likely	 de-anthropomorphized.	
Regarding	 the	 way	 children	 attribute	 gender	 to	 God	 (gender-typing),	 depended	 on	 age	 and	
participants’	own	gender.	The	older	the	more	likely	God	would	be	depicted	as	masculine	(frequency)	
and	 the	more	 strongly	 so	 (intensity).	Girls	were	 less	 inclined	 to	draw	God	as	masculine	 than	boys	
(frequency	and	intensity).	Overall,	God	was	predominantly	masculine,	although	also	mixed	(masculine	

























































































































































ever	before.	And	for	 it	 to	be	problematic	 is	 in	 itself	quite	problematic.	Gods	and	religions	are	very	





that	 is,	 even	 if	we	 have	 a	 clear	 idea,	 communicating	 it	 still	 requires	 some	 specific	 language.	 That	
language	may	be	visual.	It	may	be	graphic,	such	as	in	drawings.	














from	many	 if	 asked	 to	 represent	 God	 once.	 One	may	 find	 inspiration	 from	what	 they	 have	 been	
exposed	to,	even	combine	or	attempt	to	create	something	new	or	more	idiosyncratic.		
One	may	focus	on	the	wide	cultural	background	or	the	historicity	of	representations	of	the	
divine,	 but	 this	 thesis	 is	 concerned	 with	 individual	 representations,	 seeking	 interest	 in	 their	
	 2	







































literature	as	well	 as	a	 larger	 research	project	 from	which	 the	current	work	has	ensued.	After	 that	
proper	 contextualization,	data	 collection	and	 lines	of	 inquiry	 constructed	within	 this	 thesis	will	 be	
outlined.	
Main	Issues	Found	in	Past	Scientific	Literature	
Religion	holds	 significance	 for	 the	vast	majority	of	 the	worldwide	population	 (Maoz	&	Henderson,	
2013)	 and	 it	may	 be	 crucial	 to	 understand	 related	 individual	 differences	 in	 the	 face	 of	 challenges	
embracing	diversity	in	highly	multicultural	societies	(Aldridge,	2007).	God	concepts	may	take	part	in	
individual	 coping	 strategies	 (Koenig,	 2013)	 and	 represent	 a	major	 source	 of	meaning-making	 and	
worldview	(Park,	2005).	There	 is	evidence	of	 interrelations	between	those	concepts	and	emotional	






provide	 a	 wide	 outlook	 on	 possible	 qualities	 associated	 with	 God	 representations	 and	 how	 they	
aggregate	together	 -	e.g.,	man,	woman,	brother,	 teacher,	 ruler	corresponding	to	anthropomorphic	
God	images	in	Kunkel	et	al.’s.	However,	most	qualities	being	identified	have	often	referred	to	social	
roles:	 nurturant	 (Krejci,	 1998;	 Roberts,	 1989),	 supportive	 (Nelsen,	 Cheek,	 &	 Au,	 1985),	
powerful/judging	(Krejci,	1998;	Nelsen	et	al.,	1985)	or	punitive/vindictive	(Gorsuch,	1968;	Hammersla,	
Andrews-Qualls,	&	Frease,	1986;	Kunkel	et	al.,	1999).	
However,	 not	 only	 is	 it	 important	 to	 seek	 for	 inter-individual	 differences,	 like	 this	 area	 of	
research	has	done,	but	it	is	important	to	come	to	grips	with	how	spiritual	and	religious	life	develops	
on	a	lifespan	(Fowler,	1981).The	basis	to	such	type	of	inquiry	begins	with	children	as	the	source	to	
religiousness	 in	 adulthood,	 and	 because	 they	 are	 particularly	 prone	 to	 radical	 changes	 on	 those	
aspects	 (Goldman,	 1964;	Nye	&	Carlson,	 1984).	Moreover,	 spirituality	 and	 religiousness	 appear	 to	
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have	 great	 significance	 for	 the	 young	 across	 the	 different	 spheres	 of	 their	 lives	 (Benson	 &	









This	 leads	 to	 consider	 past	 research	 on	 children’s	 drawings	 of	God.	 Previous	 studies	 have	
provided	 useful	 information	 on	 several	 levels.	 Firstly,	 they	 have	 revealed	 major	 changes	 across	




2009;	 Hanisch,	 1996)	 and	 across	 religious	 denominations	 (Ladd	 et	 al.,	 1998;	 Pitts,	 1976).	 Thirdly,	
gender	of	the	child	seems	to	have	a	strong	 influence	on	such	representations	(Brandt	et	al.,	2009;	
Heller,	1986;	Kay	&	Ray,	2004).	Some	studies	have	proposed	direct	measures	of	specific	dimensions,	
such	 as	 ‘symbolism’	 (Ladd	 et	 al.,	 1998),	 religious	 imagery	 -	 “Q-score”	 -	 (Pitts,	 1976)	 or	
anthropomorphism	-	“A-score”	-	(Pitts,	1976).	
































an	 individual,	 for	 their	 emotions	 they	might	 relate	 to	 the	 divine.	 In	 addition,	 abstract	 notions	 in	
particular	 seem	 to	 be	 emotionally	 connoted	 (Vigliocco	 et	 al.,	 2013).	 Furthermore,	 the	 way	 an	
individual	construes	God	may	be	multiplex.	The	notion	of	god-schemas	has	been	proposed	to	describe	
rather	 explicit,	 propositional	 ideas	 of	 God	 (Gibson,	 2008).	 If	 such	 schemas	 correspond	 to	what	 is	






the	 specific	 terms	 that	 they	 have	 used:	 if	 some	 authors	 have	 referred	 to	 “God	 image”,	 it	 will	 be	
mentioned	as	such.	The	word	“concept”	may	happen	to	be	used	in	a	wider	context	than	the	usual	
	 6	
propositional	construct	of	“God	concept”.	 In	such	 instances,	 it	will	be	compared	to	other	concepts	
(e.g.,	the	human	being)	and	explicit	theological	properties	will	not	be	brought	to	the	fore	as	they	would	
when	considering	concept	vs	image.	Importantly,	be	it	for	God	concepts	or	God	images,	some	forms	
of	 representations	are	 inevitable.	 For	 this	 reason,	 the	word	 “representation”	will	 be	used	without	
meaning	to	refer	strictly	to	“God	representations”	as	“God	images”.	This	seems	particularly	relevant	
when	 adopting	 visual	 methods,	 which	 necessarily	 implies	 representations.	 The	 terminology	 “God	
figures”	will	be	used	when	specifically	alluding	to	drawn	God	representations	found	in	visual	forms	-	
such	as	in	drawings.	





























formation	 process	 (Günther-Heimbrock,	 1999).	 While	 children	 certainly	 mentally	
manipulate	 some	representations,	 there	 is	no	evidence	 that	 they	do	have	a	 stable	
mental	representation	of	God	that	they	try	to	depict	in	their	drawings.	Nevertheless,	
drawn	gods	resulting	from	children’s	artistic	activity	(i.e.,	drawings	of	God)	do	build	
on	 various	 symbols	 that	 belong	 to	 different	 categories	 of	 concepts	 (e.g.,	 sentient	
beings	and	non-sentient	beings)	and	different	domains	(e.g.,	gender,	emotions).	With	
this	 in	mind,	 rather	 than	claiming	to	grasp	one’s	whole	God	concept	or	 image,	 the	
researcher	may	be	 interested	 in	how	God	 relates	 to	 those	particular	 categories	or	
domains	for	children	presenting	certain	socio-demographics.	It	is	therefore	the	drawn	
object	that	is	assessed	for	it	gives	some	indication	about	how	God,	as	a	shared	cultural	




In	 summary,	 the	 resulting	graphic	 composition	 found	 in	drawings	of	God	might	arise	 from	














more	complicated	based	on	verbal	means.	Moreover,	 this	method	may	help	 in	 regard	 to	not	only	












to-abstract	 trend	may	appear	somewhat	 farfetched.	As	 it	will	be	shown	 in	 the	current	 thesis,	may	
require	 further	 nuances,	 in	 respect	 of	 both	 ‘concrete’	 and	 ‘abstract’.	 Concrete	 has	 often	 been	
associated	with	anthropomorphic	representations	of	God,	and	abstract	with	non-anthropomorphic	









child	 conceives	 of	 the	 divine.	 However,	 this	 is	 not	 a	 necessary	 pretention	 of	 research	 examining	
drawings	of	God,	and	this	is	certainly	not	the	pretention	of	the	current	work.	Images,	be	it	through	
modes	 of	 production	 (e.g.,	 composing	 a	 drawing)	 or	 reception	 (e.g.,	 assessing	 a	 picture),	may	 be	
particularly	fit	to	qualify	God	(Bassett,	Miller,	Anstey,	&	Crafts,	1990),	and	there	is	some	advantage	to	
using	free-drawing	tasks.	Free	tasks	may	allow	researchers	to	capture	the	more	emic	(Yelle,	2011)	or	
authentic	 (Eldén,	 2012)	 understanding	 of	 the	 divine	 on	 the	 part	 of	 the	 subjects	 (in	 this	 case,	 the	
children	participants).	While	experimental	protocols	often	seek	answers	from	the	subjects	through	









they	might	 be	 better	 suited	 for	 two	other	 purposes:	 being	 analyzed	 for	 themselves	 through	 their	
esthetic	qualities;	analyzed	the	topics	being	depicted	for	themselves.	The	former	approach	has	been	








In	 summary,	 the	 drawing	 method	 presents	 many	 advantages	 when	 doing	 research	 with	
children	 on	 the	 topic	 of	 God.	 Although	 there	 are	 some	 potential	 drawbacks	 found	 under	 certain	
conditions,	the	way	the	method	is	has	been	used	in	the	current	work	has	avoided	those.	Therefore,	it	




The	 current	 PhD	 thesis	 ensues	 from	 a	 larger	 research	 project	 submitted	 to	 the	 SNSF	 as	 an	
interdisciplinary	 project:	 “Drawings	 of	 gods:	 A	 Multicultural	 and	 Interdisciplinary	 Approach	 to	
Children’s	Representations	of	Supernatural	Agents”	(grant:	CR11I1_156383).	
The	main	applicant	is	Prof.	Pierre-Yves	Brandt,	professor	of	the	psychology	of	religion	at	the	

















It	 corresponds	 exactly	 to	 the	 current	 PhD	 thesis,	 focusing	 on	 a	 French-speaking	 Swiss	
sample,	 being	meant	 to	 suggest	 new	 paths	 of	 investigation,	 especially	 some	 that	 could	
potentially	be	extrapolated	to	samples	of	drawings	from	other	countries.	One	goal	was	to	
benefit	from	some	cross-cultural	comparisons.	
– Subproject	 C.	 Multicultural	 investigations:	 age,	 sex,	 education	 and	 cultural/religious	
background.	
This	 taps	 into	 the	 wider	 interest	 to	 conduct	 cross-cultural	 comparisons,	 based	 on	 data	


















Aurélien	 Schaller	 -	 conducted	 a	 similar	 research	 project	 in	 French-speaking	 Switzerland,	 using	
instructions	leading	to	rather	associative	ideas	around	the	notion	of	God.	They	asked	children	to	draw	
whatever	came	up	to	their	mind	when	they	thought	of	God.	An	effect	of	the	task	wording	was	reported	











basis	of	a	research	project	 in	the	USA	could	also	be	added	due	to	 its	similarity	 (Ladd,	McIntosh,	&	
Spilka,	1998).	 In	 that	context,	sharing	data	between	research	teams	had	become	essential,	and	an	



















The	 general	 rationale	 of	 this	 thesis	 was	 to	 explore	 children’s	 drawings	 of	 God	 further	 by	
applying	well-suited	methods,	as	well	as	to	develop	new	areas	of	research.	
The	 aim	was	 twofold.	 Firstly,	 this	work	was	meant	 to	 clarify	 issues	 already	 brought	 up	 in	
previous	studies,	and	in	particular:	anthropomorphic	vs	non-anthropomorphic	God	representations,	





well	 as	 identify	 co-occurring	 tendencies	 and	 evaluate	 how	 they	 may	 act	 synergistically.	 To	
systematically	assess	emotional	expression	on	specific	dimensions	would	be	a	third	objective.	Finally,	
one	 last	 objective	 to	 meet	 was	 to	 relate	 all	 aspects	 considered	 to	 the	 independent	 variables	
mentioned	above.	Specific	 research	questions	were	formulated	according	to	each	 line	of	 research,	
which	will	be	exposed	in	detail	in	their	related	chapters.	
As	 a	 result,	 the	 present	 thesis	 therefore	 proposes	 a	 rather	 comprehensive	 inquiry	 into	
children’s	drawings	of	God	through	the	exploration	of	three	main	issues,	with	each	one	referring	to	a	
distinct	domain.	Firstly,	relations	between	the	human	category	and	other	ontological	categories,	as	














The	 concrete	 scientific	 background	 to	 the	 issues	 addressed	 in	 this	 thesis	 and	 its	 specific	
contribution	will	now	be	outlined.	
Lines	of	Research	
Three	main	 lines	 of	 research	 were	 explored	 to	 address	 domain-specific	 issues	 in	 relation	 to	 God	
representations:	 human	 being	 and	 ontological	 characterization,	 gender-typing	 and	 emotional	
expression.	 A	 fourth	 line	 of	 research	 was	 added	 in	 order	 to	 provide	 a	more	 emic	 perspective	 to	
interpreting	the	data	on	each	of	the	previous	three	lines.	Each	of	them	will	now	be	briefly	described	-	
the	actual	studies	and	outcomes	will	be	presented	in	separate	chapters	throughout	this	thesis.	
1. The	 concept	 of	 God	 as	 ontologically	 intertwined	with	 the	 one	 of	 the	 human	 being:	 de-
anthropomorphization	and	sameness-otherness	with	the	human	being	
Past	research	has	often	drawn	a	parallel	between	anthropomorphic	vs	non-anthropomorphic	
God	 figures,	on	 the	one	hand,	 and	 concrete	 vs	 abstract	God	 figures	on	 the	other	hand	 (Barrett	&	




Nevertheless,	 following	 that	 perspective,	 children’s	 drawings	 of	 God	 have	 been	 analyzed	
according	to	the	degree	of	‘symbolism’	they	displayed	(Ladd	et	al.,	1998;	Pitts,	1976)	or	their	degree	
of	 anthropomorphism	 (Pitts,	 1976).	 A	 strict	 categorical	 system	 has	 also	 led	 to	 classify	 drawings	
according	 to	 whether	 the	 God	 figure	 was	 anthropomorphic	 or	 not	 (Hanisch,	 1996).	 More	 recent	
distinctions	 touching	 on	 similar	 issues	 have	 proposed	 to	 either	 construct	 a	 variety	 of	 ontological	
categories	allowing	 for	 greater	nuance	 in	 regard	 to	anthropomorphism	vs	non-anthropomorphism	
(Brandt	 et	 al.,	 2009),	 or	 discriminate	 between	 figurative	 or	 non-figurative	 God	 representations	
(Dandarova,	2013).	









A	 second	 issue	 pertains	 to	 how	 anthropomorphism	 has	 been	 observed.	 In	 fact,	 from	
inspecting	the	current	Swiss	sample	-	as	well	as	samples	from	previous	studies	(Brandt	et	al.,	2009;	
Dandarova,	 2013;	 Ladd	 et	 al.,	 1998;	 Pitts,	 1976)	 -	 it	 could	 be	 asserted	 that	 anthropomorphic	God	
figures	 rarely	 seemed	 to	be	 ‘only’	human,	but	presented	characteristics	 that	made	 them	different	
from	a	 typical	 human	being	 (e.g.,	 nimbus,	 rays	of	 power,	 celestial	 background).	 It	 is	 precisely	 this	
combination	of	humanness	and	non-humanness	that	this	line	of	research	came	to	consider.	
From	 these	 two	 issues	 associated	 with	 previous	 studies,	 it	 could	 be	 concluded	 that	
anthropomorphism	(vs	not)	should	be	examined	as	domain-specific	to	God	representations,	that	is,	
changes	observed	 in	drawings	should	reflect	conceptual	underpinnings	of	 the	God	concept,	 rather	
than	merely	 general	 cognitive	 development.	 One	 such	 possibility	 would	 be	 to	 address	 combined	
sameness	and	otherness	with	the	human	being.	Such	combination	was	claimed	to	be	pervasive	across	












Previous	 studies	 on	 children’s	 drawings	 of	 God	 have	 systematically	 utilized	 categorical	
measures,	and	often	stemming	from	a	restricted/binary	conception	of	gender	(Bucher,	1992;	Daniel,	
1997;	Hanisch,	1996;	Kay	&	Ray,	2004;	Klein,	2000;	Tamm,	1996).	There	is	still	evidence	of	the	use	of	










1976)	 of	 specific	 features.	 Additionally,	 it	may	 be	 expressed	with	 relative	 levels	 of	 intensity	 (e.g.,	
strong	femininity).	A	logical	consequence	would	be	to	look	at	gender	from	categorical	and	dimensional	









normative	 sources	 of	 influence:	 cultural	 androcentrism	 of	 God;	 hegemonic	 masculinities;	 same-
gender	 preference;	 gender	 flexibility.	 This	 consists	 in	 a	 second	 study	 that	 relies	 on	 cross-cultural	
comparisons	 between	 samples	 from:	 French-speaking	 Switzerland,	 Japan,	 Buryatia	 and	 Saint-
Petersburg.	Each	type	of	influence	is	defined	in	detail	in	the	related	chapter.	




been	 very	 focused	 on	 both	 cognitive/conceptual	 and	 socio-normative/identity	 aspects	 of	 God	
representations.	 Yet,	 there	 is	 a	 third	 area	 that	 seems	 to	 be	 omnipresent	 and	 has	 potentially	 far-
reaching	 significance	 for	 most	 individuals,	 which	 concerns	 the	 emotional	 properties	 of	 such	
representations.	There	is	a	lack	of	psychological	research	on	emotions	that	may	be	associated	with	







emotions	 to	 a	 chair	 or	 to	 friendship	 as	 a	 matter	 of	 experience,	 but	 those	 may	 be	 construed	 as	
emotional	to	varying	degrees	(for	example,	of	intensity	or	valence).	
Visual	artifacts	are	particularly	appropriate	to	assess	emotional	properties.	 In	fact,	pictures	





research	 but	 has	 hardly	 been	 analyzed	 specifically.	 Quantitative	 studies	 have	 usually	 referred	 to	







belonging	 to	 three	main	 categories:	 literal	 expression,	 subject	matter	 and	 formal	 properties	 (e.g.,	
Jolley,	Fenn,	&	Jones,	2004).	Overall	children’s	ability	to	use	such	techniques	expressively	has	shown	
















A	 fourth	 line	of	 inquiry	was	 initiated	 in	order	 to	provide	a	more	 complete	appreciation	of	
children’s	drawings	of	God.	It	first	appeared	important	to	collect	children’s	reflections	on	their	own	
drawings,	 as	 well	 as	 others’,	 through	 individual	 qualitative	 interviews.	 This	 could	 imply	 a	 general	
interpretation	of	a	drawing	as	a	whole	(e.g.,	an	entire	scene	or	a	broad	quality	attributed	to	God),	or	
a	more	located	meaning	construction	based	on	specific	elements	in	a	drawing	(e.g.,	the	presence	of	a	
beard	 or	 long	 hair).	 Previous	 research	 has	 shown	 endeavors	 to	 study	 personal	 understandings	 of	
religion,	that	is,	as	an	experienced	and	lived	religion	(McGuire,	2008;	Streib,	2008).	This	line	of	inquiry	
aims	 to	 grasp	 children’s	 own	 interpretations	 and	 meaning	 associated	 with	 pictures	 of	 God,	 as	
suggested	 by	 (Günther-Heimbrock,	 1999).	 Visual	 data	 can	 be	 read	 at	 many	 different	 levels,	 and	
considering	 the	 discourse	 individuals	make	 around	 them	may	 be	 important	 (Margolis	 &	 Pauwels,	
2011),	especially	since	it	could	be	one	key	to	gaining	a	more	emic	understanding,	which	often	lacks	in	
the	study	of	religions	(Yelle,	2011).	In	that	regard,	drawings	could	be	regarded	as	a	lived	socio-cultural	
practice	 being	 embedded	 in	 a	 particular	 context	 and	 coming	 with	 a	 subjective	 and	 meaningful	
discourse	 (Ivashkevich,	 2009;	 Pearson,	 2001).	 An	 attempt	 to	 grasp	 both	 an	 emic	 and	 etic	




(longitudinal	 research).	 The	 study	 of	God	 representations	 in	 children	 has	 thus	 far	 never	 offered	 a	
longitudinal	 account	 that	 would	 permit	 stronger	 conclusions	 about	 developmental	 tendencies,	 as	
formerly	suggested	by	Pitts	(1976).	
Consequently,	qualitative	interviews	were	conducted	individually	with	participants	from	the	
larger	 quantitative	 study	 one	 year	 after	 their	 initial	 drawing	 of	 God	 had	 been	 produced,	 and	
discussions	targeted	each	of	the	three	main	issues	highlighted	in	the	current	thesis	(i.e.,	human	being	
and	ontological	characterization,	gender-typing	and	emotional	expression).	Mostly,	this	additional	line	












Research	 is	never	 carried	out	 in	 a	 vacuum,	and	 it	 appears	 fair	 to	 the	 reader	 to	 report	 three	main	
sources	of	 influence.	This	thesis	has	been	situated	within	a	specific	socio-cultural	and	geographical	
area,	 within	 a	 specific	 time-frame	 and	 a	 social	 research	 environment.	 Firstly,	 bits	 of	 contextual	
information	about	collecting	data	in	Switzerland	among	children	will	be	given.	Secondly,	the	different	
approaches	 adopted	 were	 oriented,	 up	 to	 some	 point,	 by	 the	 author’s	 background	 in	 cognitive	
psychopathology.	 Thirdly,	 as	 one	 sub-project	 of	 a	 larger	 interdisciplinary	 research	 project,	 some	









home	of	 the	 religion	 teacher,	 for	example.	Both	have	practical	aspects	 that	need	 to	be	 taken	 into	
consideration	 for	 the	 activity	 to	 go	 well.	 A	 fourth	 challenge	 deals	 with	 the	 group	 format	 of	 the	
activities.	Indeed,	while	it	might	be	time-saving	to	see	children	from	the	same	class	altogether	as	a	
group,	 as	well	 as	 bring	 comfort	 and	 reassurance	 to	 them,	 it	 also	 involves	 group	management.	 In	

























A	particular	emphasis	 is	put	on	Christianity,	due	 to	 the	mainly	Christian	 identity	of	Switzerland.	 In	
Valais,	that	non-confessional	class	is	given	either	by	the	teacher	or	by	a	clerical	member,	while	in	Vaud,	
it	is	only	the	teacher.	No	religious	class	is	scheduled	in	schools	of	laic	cantons	-	such	as	Neuchatel	and	




canton	of	Fribourg	 is	a	particular	case	 in	that	regard:	confessional	 religious	teaching	 is	provided	 in	
school,	as	part	of	the	curriculum.	It	is	Christian,	either	Catholic	or	Protestant/Reformed.	Children	who	
were	met	 in	the	canton	of	Fribourg	were	 included	 in	the	 ‘religious	schooling’	group	of	 the	current	
sample.	 Generally,	 all	 children	 seen	 during	 religious	 teaching,	 independently	 of	 the	 canton,	 were	
identified	as	part	of	that	religious	schooling	group.		
The	 number	 of	 participants	 from	 the	 current	 sample	 was	 balanced	 based	 on	 the	 type	 of	
schooling:	either	regular	schooling	or	religious	schooling.	Data	collection	having	taken	place	prior	to	
the	 current	 thesis	work	 includes	 all	 participants	 seen	 during	 regular	 schooling	 (as	well	 as	 a	 small	
portion	seen	during	Sunday	school).	The	participation	of	those	children	in	Sunday	school	activities	was	
not	 controlled.	 Nevertheless,	 one	 may	 expect	 that	 such	 participation	 would	 be	 substantially	 less	
spread	 in	 that	 sub-sample	 compared	 to	 the	 religious	 schooling	 sub-sample.	 This	 is	 particularly	










particularly	 concerned	 with	 bio-medical	 issues,	 including	 psychological	 studies	 using	 biological	
samples.	 There	are	no	guidelines	however,	 and	 there	 is	no	obligation	 to	 submit	 a	project	 to	 their	
attention	if	it	does	not	imply	biological	samples	and	does	not	address	health-related	issues.	
Nevertheless,	 this	 does	 not	 discard	 the	 necessity	 to	 handle	 the	 information	 and	 consent	
aspects	of	the	research.	Some	discrepancies	can	be	observed	between	the	pre-PhD	phase	and	the	PhD	
phase.	 The	 former	 has	 proceeded	 with	 an	 ‘opt-out’	 consent	 format.	 More	 precisely,	 written	














(e.g.,	 age,	 gender,	 education,	 religiosity)	 on	 the	 data	 (i.e.,	 children’s	 drawings	 of	 God)	 and	 their	











various	degrees	 (e.g.,	 intensity,	 frequency)	 among	 individuals	 in	a	way	 that	does	not	draw	a	 clear	
(qualitative/categorical)	 line	 between	 individuals	 concerned	 with	 a	 type	 of	 experience	 or	
phenomenon	-	i.e.,	diagnosed	with	schizophrenia	-	and	others	who	are	not	-	i.e.,	individuals	free	of	








the	 other.	 However,	 some	 properties	 may	 go	 overlooked	 because	 of	 ‘forced’	 categorization,	
particularly	in	the	case	of	some	overlap.	Contrary	to	this,	a	dimensional	approach	would	attempt	to	
measure	one	or	several	dimensions	across	all	drawings,	thus	embracing	as	much	data	as	possible	for	
one	 particular	 aspect	 -	 similar	 to	 cognitive	 psychopathology	 considering	 all	 individuals	 for	 one	
experience	or	phenomenon.	
Of	 course,	 this	 is	 not	 an	 all-good-or-all-bad	 case,	 and	 categorization	 appears	 necessary	


































This	 thesis	 is	 composed	of	 three	main	 lines	 of	 research:	 de-anthropomorphization	 and	 sameness-









Secondly,	 gender-typing	 anthropomorphic	 God	 figures	 will	 be	 attended	 to	 through	 a	




of	 God	 from	 the	 Swiss	 sample.	 In	 addition,	 an	 inventory	 of	 potentially	 emotion-loaded	 religious	
themes	will	 be	 carried	out	 in	order	 to	 stretch	our	understanding	of	 this	 issue	around	more	 topic-
specific	observations.	
Finally,	a	general	discussion	will	be	provided	to	conclude	the	current	thesis	to	highlight	the	











living	 up	 in	 the	 sky…	 anthropomorphic	 representations	 of	 the	 divine	 permeate	 many	 cultural	
environments,	and	certainly	the	one	of	the	participants	from	the	main	French-speaking	Swiss	sample.	
Even	when	hoping	that	God	has	heard	one’s	prayers,	anthropomorphism	lies	there	in	the	background.	
However,	when	 they	 depict	God	 as	 a	 human	 character,	 it	 is	 not	 only	 a	 human	being	 that	
children	want	to	depict.	They	also	want	to	underline	that	it	is	not	any	human.	In	order	to	do	so,	they	






further	 the	means	by	which	children	may	accentuate	God’s	humanness	all	 the	while	 it	 is	not	only	
human.	The	first	 line	of	 inquiry	on	this	 issue	 is	presented	through	two	different	chapters.	The	first	
chapter	proposes	an	overview	of	relevant	theoretical	considerations	as	well	as	a	revised	perspective.	
The	 second	 chapter	 offers	 two	 empirical	 studies:	 an	 attempt	 to	 replicate	 past	 findings,	 and	 some	
testing	 of	 de-anthropomorphization	 strategies	 based	 on	 this	 revised	 perspective,	 respectively.	
Additionally,	different	types	of	God	representations	were	conceptualized	in	order	to	situate	each	of	
those	two	studies	according	to	the	types	of	drawings	under	scrutiny.	Then,	the	second	line	of	inquiry	
consists	of	a	third	chapter.	 It	proposes	an	 in-depth	 inquiry	 into	fine	esthetic	techniques	(especially	
relying	on	formal/abstract	properties)	utilized	to	suggest	non-humanness	alongside	humanness.	
The	overall	purpose	was	to	move	beyond	a	binary	anthropomorphic	vs	non-anthropomorphic	

















thesis.	 The	 second	 and	 third	 chapters	 have	 benefitted	 from	 specific	 feedback	 and	 discussions,	
particularly	 on	 their	methodology,	with	 Prof.	 Pierre-Yves	Brandt.	He	 is	 therefore	 considered	 a	 co-

















development.	However,	 research	 on	 children’s	God	 representations	 has	 systematically	 considered	
anthropomorphic	figures	as	distinct	from	non-anthropomorphic	ones.	The	current	chapter	proposes	
a	 revised	 developmental	 model	 that	 accounts	 for	 domain-specific	 properties	 used	 by	 children	 to	
















world.”	 (Guthrie,	 1993,	 p.	 194).	 As	 underlined	 by	 Guthrie,	 gods	 in	many	 religious	 traditions	 have	
exhibited	 combined	 sameness-otherness	 with	 the	 human	 being.	 Sameness	 concerns	
anthropomorphic	 traits	 and	 otherness	 deals	 with	 qualities	 that	 are	 not	 human.	 A	 revised	
developmental	perspective	will	be	proposed	based	on	the	notion	of	de-anthropomorphization	-	which	




they	 are	 asked	 to	 describe	 God,	 and	 if	 so,	 how.	 Children	 might	 do	 so	 to	 varying	 degree	 across	
development.	 Such	 scientific	 insight	 may	 lead	 to	 a	 better	 understanding	 of	 psychological	
underpinnings	of	God	representations	observed	at	different	points	in	childhood.	In	addition,	this	could	
also	help	explain	such	representations	found	in	adulthood.	Moreover,	religious	education	could	be	





their	 attention	 to	 matters	 of	 sameness-otherness,	 assures	 to	 maintain	 as	 much	 spontaneity	 and	






individual	 level,	 throughout	 development.	Guthrie	 (1993)	 gives	 some	directions	when	 stating	 that	
humanlike	models	 are	 adopted	 and	 remain	mainly	 because	 they	 show	 concern	 for	 what	 is	 most	
important	 to	 human	 beings	 in	 their	 world,	 that	 is,	 manifestations	 of	 humanness	 (p.	 201).	
Anthropomorphism	goes	beyond	religious	or	secular	thinking.	It	encompasses	the	human’s	tendency	
to	interpret	and	perceive	any	aspect	of	the	world	by	applying	human	models.	An	operational	definition	
could	 be:	 “systematic	 application	 of	 human-like	 models	 to	 nonhuman	 in	 addition	 to	 human	
phenomena”	(Guthrie	et	al.,	1980).	The	main	reason	why	human	beings	do	over-anthropomorphize	
events	around	them	is	to	maximize	our	chances	for	survival,	by	recognizing	human	presence	in	our	





Barrett,	 Richert,	 &	 Driesenga,	 2001),	 positing	 that	 intentional	 agents	 (e.g.,	 animals,	 supernatural	
agents),	are	generally	explained	preferentially	in	reference	to	human	beings.	Additionally,	individuals	
are	also	 likely	 to	attribute	not	only	 intellectual	qualities	but	also	emotional	 states	 to	God	 (Gray	&	
Wegner,	2010;	Haslam,	Kashima,	Loughnan,	Shi,	&	Suitner,	2008).	
The	incentive	to	do	so,	at	a	cognitive	level,	may	be	due	to	the	existence	of	a	Hypersensitive	
Agency	Detection	Device	 (HADD)	 that	 produces	 an	 inclination	 to	 perceive	 agency	 in	most	 natural	
events,	even	those	involving	non-animate	objects	(Barrett,	2000,	2004).	Anthropomorphism	would	be	
entailed	by	a	preference	 for	human	agency,	given	 that	 the	human	being	 is	 the	“most	outstanding	
exemplar”	of	the	category	sentient	beings	(Barrett	&	Keil,	1996).	The	HADD	may	help	the	formation	
of	 religious	 concepts	 and	 also	 serve	 to	 maintain	 them	 (Barrett,	 2004).	 A	 similar,	 though	 slightly	




Besides	 possible	 cognitive	 mechanisms	 involved,	 the	 meaning	 endorsed	 by	
anthropomorphism	 in	 God	 is	 also	 relatively	 important.	 According	 to	 Guthrie	 (1993),	 God	 is	 often	
depicted	with	both	theological	otherness	to	and	continuity	with	the	human	being.	While	continuity	
	 31	
appears	 to	 be	 rather	 spontaneous	 otherness	 is	 cultivated	 through	 education	 and	 intellectual	
reflections.	
After	this	overview	on	anthropomorphism,	involving	constructs	such	as	agency	detection,	the	
argument	will	 continue	by	addressing	 theories	 in	 connection	with	how	 individuals	process	 various	
ontologies,	in	the	sense	of	categories	of	being.	
Cognitive	Approaches	to	Religion	
The	cognitive	 science	of	 religion	has	offered	 thought-provoking	accounts	of	 individual	perceptions	
regarding	the	ontological	status	of	the	divine.	The	ones	that	are	of	interest	for	the	current	chapter	
relate	 to	 the	 preparedness	 hypothesis	 and	 to	 ontological	 violations.	 They	 will	 be	 addressed	
successively.	 Eventually,	 the	 socio-cultural	 status	 of	 religious	 representations	 and	 the	 function	 of	
analogical	thinking	in	that	regard	will	be	discussed.	
The	Preparedness	Hypothesis	
Research	 in	 the	cognitive	science	of	 religions	has	suggested	that	children	are	cognitively	equipped	
from	the	beginning	for	processing	 information	about	God	 in	terms	of	correct	theistic	assumptions,	










may	 be	 different.	 Next	 to	 poor	 performances	 for	 the	 human	 being	 at	 3	 years	 old,	 this	 could	 be	
interpreted	more	like	an	early	failure	to	attribute	limits	to	any	sort	of	agent	than	a	predisposition	to	
understand	 God.	 This	 research	 is	 nevertheless	 insightful	 in	 respect	 of	 the	 early	 differentiation	
occurring	between	God	and	the	human	being,	processed	as	dissimilar	agents	up	to	some	point.	
These	observations	bring	fine	nuances	in	respect	of	anthropomorphism	in	religions,	without	
contradicting	 Guthrie’s	 thesis.	 Indeed,	 it	 has	 been	 proved	 that	 when	 individuals	 are	 put	 under	
cognitive	 constraints	 they	 tend	 to	 automatically	 explain	 events	 involving	 God	 in	 more	
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anthropomorphic	terms	than	they	would	usually	do	(Barrett	&	Keil,	1996).	As	acknowledged	by	Barrett	
and	 Richert	 (2003),	 not	 all	 divine	 attributes	 are	 likely	 to	 endorse	 preparedness	 because	 they	 are	
“conceptually	 burdensome”	 (e.g.,	 non-temporality,	 omnipresence).	 A	 possible	 implication	 for	
developmental	differences	in	the	representation	of	God	might	be	that	older	children	may	be	more	






they	 endorse	 attention-grabbing	ontological	 violations	 (Boyer,	 1994;	 Boyer	&	Walker,	 2000).	 Such	






From	 a	 developmental	 perspective,	 the	 notion	 of	 ontological	 violation	 as	 being	 typical	 of	
religious	 entities	 is	 not	 self-evident	 because	 it	 requires	 the	 perception	 of	 a	 reasonable	 degree	 of	















Cultural	 representations	 are	 not	 necessarily	 understood	 literally.	 In	 fact,	 they	 might	 be	 semi-
propositional	 for	 they	are	evocative	and	 in-context	notions	that	do	not	 ineluctably	have	a	tangible	










Cultural	 analogies	may	have	a	binding	effect	between	domains	of	 knowledge	by	highlighting	 their	
commonalities,	drawing	conceptual	connections	between	human	and	non-human	beings,	for	example	
(Descola,	 2005).	 Kaufman	 and	 Clément	 (2007)	 have	 proposed	 a	 social	 naturalism	 thesis	 that	
emphasizes	two	major	aspects.	Firstly,	analogy-making	 is	a	basic	operation	that	acts	as	a	binder	of	
relational	networks	typical	of	human	culture.	Secondly,	quasi-perceptual	systems	of	inference	are	at	
work	 in	 order	 to	 notice	 forms	 that	 are	 socially	 relevant	within	 a	 given	 society.	 By	 underlying	 the	
intuitive	quality	of	cultural	analogies,	they	have	proposed	that	these	are	based	on	mainly	unconscious	
mental	foundations.	Those	shared	foundations	offer	a	limited	range	of	possible	patterns	of	meaning,	
which	makes	cultural	 representations	commonsense	and	rather	 intuitive	 through	the	continuity	of	
analogical	mapping.	As	they	put	it:	“…	natives	“see”	the	analogical	mappings	that	make	sense	of	their	
society	as	a	whole	without	being	able	to	justify	them.”	(p.	245).	Analogies	therefore	enable	the	folk	
apprehension	 of	 even	 highly	 complex	 or	 hardly	 graspable	 notions	 -	 such	 as	 the	 concept	 of	 God.	




of	minimally	 counter-intuitive	 qualities	 of	 religious	 entities.	 The	 latter	mainly	 focuses	 on	 domain-






This	 chapter	 section	 has	 presented	 notions	 that	 are	 central	 to	 conceiving	 of	 religious	














Basic	 domains,	 such	 as	 physical	 objects,	 biology	 or	 psychology,	 undergo	major	 conceptual	




and	 govern	 reasoning	 about	 those	 entities.	 It	 brings	 the	 emergence	 of	 new	 principles,	









human	being.	Following	this	 line	of	 thought,	 it	appears	that	maintaining	such	coherence	alongside	
partial	 consistency	 is	 rather	 intuitive	 than	 not,	 therefore	 leading	 to	 maintain	 conceptual	 bonds	
between	God	and	the	human	being.	






reorganization	may	 occur	 in	 children	 based	 on	 their	 own	 experiences	 and	 education,	 which	 goes	





In	 a	 similar	 fashion,	 children	 may	 use	 analogical	 reasoning,	 which	 is	 defined	 as	 the	
“identification	and	transfer	of	an	explanatory	structure	from	a	known	system	(the	source)	to	a	new	
and	 relatively	 unknown	 system	 (the	 target)”	 (Vosniadou,	 1989).	 Such	 reasoning	 can	 take	 place	
between	two	systems	across	domains	on	the	basis	of	similar	salient	properties	and	evoke	structural	









one.	 Furthermore,	multiple	 analogies	may	 support	 the	 understanding	 and	 acquisition	 of	 complex	
concepts	(Spiro,	1988).	This	corresponds	even	more	closely	to	how	God	is	understood	in	a	Western	
Christian	 environment,	 as	 complex	 and	 of	 a	 manifold	 nature	 (Gibson,	 2008).	 Progressive	 de-





Children	may	 have	 spontaneous	 ideas	 about	 certain	 notions,	 and	 for	 example	 be	 called	 “intuitive	
theists”	 (Kelemen,	 2004)	 when	 it	 concerns	 their	 initial	 understanding	 of	 the	 religious	 domain.	
However,	they	do	not	grow	up	in	a	vacuum.	They	may	rely	much	on	claims	that	are	made	by	other	
people	 around	 them.	 In	 particular,	 Harris	 et	 al.	 have	 investigated	 how	 children’s	 development	 of	











germs),	endorsed	beings	 (e.g.,	Tooth	 fairy,	God),	equivocal	beings	 (e.g.,	monsters),	and	 impossible	
entities	(e.g.,	flying	pigs).	The	goal	was	to	examine	children’s	intuition	about	the	ontological	status	of	
such	 entities.	 Importantly,	 apart	 from	 real	 entities,	 children	 have	 never	 had	 access	 to	 firsthand	





them	 in	 the	 discourse	 they	 are	 exposed	 to.	 The	 types	 of	 justifications	 they	 gave	 also	 differed.	
Interestingly,	while	they	gave	more	generalization	arguments	to	justify	the	existence	of	the	former	
they	were	also	less	sure	about	their	appearance	-	unlike	for	endorsed	beings	(such	as	God).	






fundamentalist	or	non-fundamentalist	 community	 -	with	 regard	 to	 their	understanding	of	creation	
and	 evolution.	 Findings	 indicate	 that	 children	 from	 the	 fundamentalist	 group,	 at	 all	 ages,	 support	
creation	explanations	more	strongly	that	in	the	non-fundamentalist	group,	even	among	6-year-olds.	
Trust	is	an	essential	aspect	of	testimony	reliance.	Children	prove	to	be	sensitive	to	informants’	
accuracy,	 to	 predict	 future	 behaviors	 on	 that	 basis	 and	 to	 adjust	 their	 own	 attitude	 to	 specific	
informants	 as	 sources	 of	 information	 (Clément,	 Koenig	&	Harris,	 2004;	 Koenig,	 Clément	&	Harris,	
2004).	







regard	 to	 the	 issue	 of	 anthropomorphic-concrete	 and	 non-anthropomorphic-abstract/symbolic	
connections	 that	 have	 been	 made	 in	 past	 research.	 Such	 assumptions	 have	 strongly	 relied	 on	 a	
Piagetian	 framework	 of	 cognitive	 development	 to	 explain	 how	 growing	 out	 of	 the	 concrete	
operational	stage	(by	11-12	years	old)	may	coincide	with	more	abstraction	abilities	in	children,	which	
should	 thus	 translate	 into	 more	 “abstract”	 or	 “symbolic”	 God	 representations,	 that	 is,	 non-




Nevertheless,	 the	 notion	 of	 centration-decentration	 -	 	 still	 borrowed	 from	 the	 Piagetian	
framework	 -	 might	 be	 more	 useful	 to	 interpret	 such	 a	 shift	 in	 children’s	 God	 representations.	
Centration	 is	 characteristic	 of	 the	 preoperational	 stage	 and	 consists	 in	 looking	 at	 only	 certain	 -	
egocentric	-	aspects	of	a	situation	(Piaget	&	Inhelder,	1969).	In	the	present	context,	it	may	lead	young	
children	to	focus	particularly	-	and	almost	exclusively	-	on	anthropomorphic	properties,	but	as	their	
cognitive	 development	 goes	 on	 children	 may	 simultaneously	 take	 into	 account	 other,	 non-
anthropomorphic,	 aspects	 of	 the	 God	 figure	 as	 they	 conceive	 of	 it	 by	 proceeding	 to	 stronger	





present	 ‘out	 there’	 from	 the	 very	 beginning,	 but	 may	 require	 to	 tap	 into	 a	 potentially	 complex	
conceptual	network,	with	ontological	categories	overlapping	when	activating	the	concept	of	God.	
Types	of	God	Representations	and	their	Multiplicity	
God	 representations	 might	 be	 particularly	 composite	 and	 complex,	 and	 such	 complexity	 may	 be	
modeled	in	different	ways.	The	generic	term	god	representations	(Davis,	Moriarty,	&	Mauch,	2013)	
may	comprise	two	distinct	kinds	of	representations	(Lawrence,	1997;	Rizzuto,	1979):	the	God	concept,	





and	 another	 one	 is	 theological	 and	 deeply	 reflected	 upon,	 and	 mostly	 non-anthropomorphic.	
According	to	these	authors,	the	task	itself	could	not	drive	on	its	own	people	to	anthropomorphize	a	
God	 concept	 that	 is	 exclusively	 non-anthropomorphic.	 An	 alternative	 view	 may	 be	 that	 the	 God	
concept	is	twice	anthropomorphic	instead:	it	is	rooted	in	anthropomorphism	from	early	conceptual	
development,	drawing	on	the	human	being	as	an	exemplar	of	the	psychological	category,	and	it	is	also	
likely	 explained	 in	 very	 anthropomorphic	 ways	 when	 cognitive	 resources	 are	 limited	 due	 to	 our	
























notions	 of	 concepts	 borrowed	 from	 the	 cognitive	 sciences:	 prototypes	 and	 exemplars.	 Prototype	
theories	posit	that	a	prototype	is	an	average	representation	of	a	concept,	thus	it	is	liable	to	change	
and	 depends	 on	 input	 properties	 of	 exposure	 to	 new	entities	 that	 belong	 to	 that	 category	 (Lin	&	
Murphy,	1997).	The	other	notion	is	exemplars.	Exemplars	are	prominent	examples	of	a	given	category	
and	their	prominence	 is	 representative	of	 the	frequency	of	encounter	with	them	(Reisberg,	2015).	
Exemplars	 may	 be	 retrieved	 from	 memory	 more	 quickly	 and	 with	 more	 ease	 due	 to	 their	 high	
accessibility	(Rohrer,	2002).	
Now,	in	their	defense	of	conceptual	hybridism,	Vicente	and	Martinez	Manrique	(2016)	have	





involving	 one	 prominent	 single	 exemplar	 to	 lesser	 degrees	 of	 abstraction,	 meaning	 that	 several	
exemplars	 are	 competing	 because	 simultaneously	 accessible	 in	 memory.	 The	 second	 one,	 the	





























-	 and	 not	 necessarily	 in	 contradiction	 -	 it	 might	 be	 that	 there	 are	 variations	 across	 development	
regarding	 the	 relative	 prominence	 (or	 selection)	 of	 exemplars	 or	 features	 within	 the	 conceptual	

















projection	 of	 one’s	 father	 (Freud,	 1927)	 under	 a	 Piagetian	 framework	 God	 is	 assumed	 to	 be	
understood	after	one’s	own	parents,	and	can	only	be	appreciated	with	more	distance	as	one	reaches	
higher	stages	of	cognitive	development	(Piaget,	1929).	Such	a	shift	could	be	revealed	in	experimental	
tasks	 (Goldman,	 1964)	 and	 interviews	 (Nye	 &	 Carlson,	 1984),	 but	 mostly	 it	 has	 been	 shown	 in	
children’s	drawings.	
When	 asked	 to	 draw	 God,	 younger	 children	 are	 usually	 found	 to	 compose	 very	
anthropomorphic	representations,	unlike	older	children	who	tend	to	draw	non-anthropomorphic.	This	
was	 suggested	 by	 Harms’	 (Harms,	 1944)	 seminal	 paper	 on	 children’s	 drawings	 of	 God,	 in	 an	 US	
environment,	 but	 has	 been	 replicated	 in	 various	Western	 Judeo-Christian	 environments	 (Hanisch,	
1996;	Kay	&	Ray,	2004;	Ladd,	McIntosh,	&	Spilka,	1998;	Pitts,	1976;	Tamm,	1996)	as	well	as	in	non-
Western	 and	 non-Christian	 environments,	 such	 as	 Japan	 (Brandt,	 Kagata	 Spitteler,	 &	 Gillièron	
Paléologue,	2009)	and	Buryatia	(Dandarova,	2013).	This	is	firstly	consistent	with	a	widespread	major	
role	 of	 anthropomorphism	 that	 can	 be	 shown	 in	 the	 religious	 domain,	 which	 is	 consistent	 with	





reasons	of	sampling	and	methods	discrepancies	 -	as	well	as	occasional	 lack	of	data	available	 -	 it	 is	










A	 similar	 effect	 of	 religious	 schooling	 was	 found	 in	 Brandt	 et	 al.	 (2009).	 Concerning	 potential	












the	 precise	 object	 of	 study	 is	 in	 the	 former,	 and	 the	 latter	 has	 used	measurements	 that	may	 be	
appropriate	for	drawings	of	human	beings	(see	the	Goodenough-Harris	Draw-A-Person	test)	but	show	
limited	application	on	often	incompletely	human-like	drawings	of	God.	Yet	what	is	common	to	all	such	
research	 is	 that	 there	 seems	 to	 be	 an	 overall	 tendency	 for	 children	 to	 draw	 away	 from	 merely	
anthropomorphic	God	representations	as	they	grow	older.	
This	 general	 literature	 review	 of	 relevant	 theoretical	 constructs,	 on	 the	 one	 hand,	 and	 of	
children’s	 drawings	 of	God,	 on	 the	 other	 hand,	 can	 now	 lead	 to	 the	 eventual	 goal	 of	 the	 current	





application	of	human-like	models	 to	nonhuman	 in	addition	 to	human	phenomena”	 (Guthrie	et	al.,	
1980).	The	current	perspective	departs	from	such	views	by	looking	at	this	issue	from	the	other	end.	




































abilities	 to	do	 so	 (Karmiloff-Smith,	 1990),	 even	 though	 there	 is	 an	 increasing	 complexity	 following	
cognitive	development.	
Regarding	potential	sources	of	alteration,	it	was	admitted	within	the	frame	of	this	research	
that	 the	 context	 in	 which	 the	 God	 figure	 would	 be	 depicted	 could	 potentially	 contribute	 to	 de-




consider	 properties	 that	 happen	 to	 be	 called	 superhuman.	 In	 that	 respect,	 properties	 such	 as	 the	
ability	 to	 self-propel	 into	 the	 sky	 or	 to	 hover	 over	 the	 ground	 do	 convey	 non-human	 properties,	
making	the	figure	somewhat	veer	off	the	human	category,	as	they	do	not	apply	to	any	ordinary	human	






or	non-human	base	 to	start	off	with,	as	a	conceptual	anchor,	but	 the	current	 study	did.	The	main	
rationale	 for	 doing	 so	 was	 that	 the	 authors	 positioned	 anthropomorphic	 God	 figures	 and	 non-
anthropomorphic	ones	on	two	extreme	ends	of	a	continuum.	This	combines	a	categorical	approach	
with	a	dimensional	one:	anthropomorphic	determines	the	human	category	and	non-anthropomorphic	




is	 mostly	 human.	 Near	 the	 opposite	 (non-anthropomorphic)	 end,	 non-human	 figures	 (i.e.,	 non-
human-based)	may	 include	 some	human	characteristics,	 hence	be	 ‘anthropomorphized’.	With	 this	




















assumption	 that	 the	 approach	 to	 de-anthropomorphizing	 is	 necessarily	 fully	 conscious.	 However,	
following	Bull	&	Scerif	(Bull	&	Scerif,	2001),	it	will	be	contended	that	generating	a	strategy	“may	be	
spontaneous	 or	 may	 arise	 through	 some	 kind	 of	 problem-solving	 process”	 (p.	 276).	 Therefore,	









Lying	 in-between	 two	 extremes	 of	 a	 binary	 conception	 of	 anthropomorphism,	 de-
anthropomorphization	 supposes	 two	 main	 possible	 ontological	 arrangements.	 In	 both	 cases,	 the	
resulting	human-like	figure	exhibits	some	decreased	humanness.	Firstly,	it	may	imply	a	combination	





either	 of	 the	 two	 main	 ontological	 scenarios	 -	 increases	 with	 age	 among	 children.	 A	 possible	
consequence	 to	 this	 is	 that	 de-anthropomorphized	 God	 figures	 lie	 on	 a	 continuum	 between	
anthropomorphic	and	non-anthropomorphic	representations	of	the	divine.	Another	possibility	is	that	










reason	 is	 that	 they	 grow	 to	 reach	 some	 progressive	mastery	 of	 cultural	 codes	 regarding	 religious	
representations	-	which	typically	combine	humanness	and	nonhumanness,	in	the	Christian	world	as	
well	 as	many,	 if	 not	most,	 religions.	 This	means	 that	 they	might	 comply	more	 and	more	with	 the	














It	 is	 important	 to	 acknowledge	 of	 the	 role	 potentially	 played	 by	 children’s	 creativity	 and	










changes.	 It	 is	worthwhile	 that	 the	 term	 ‘maturation’	 is	purposefully	avoided,	as	 the	notion	of	God	
cannot	be	reasonably	expected	to	‘grow’	or	to	‘bloom’	from	the	perspective	of	the	current	concept-	
and	analogy-based	approach.	Instead,	it	can	be	considered	that	it	undergoes	changes	as	a	concept	or	
a	 representation,	without	 the	 idea	of	being	 ‘better’	developed.	Greater	differentiation	 from	other	
concepts	-	such	as	the	human	being	-	may	be	visible.	Similarity	to	cultural	analogies	available	in	one’s	
background	may	appear	more	strongly.	Focusing	on	this	type	of	changes	 is	radically	different	from	
assuming	a	 ‘favorable’	 or	 ‘normal’	 course	of	 development	 for	God	 representations	with	 regard	 to	
anthropomorphism.	
While	 this	 all	 concerns	 individual	 development,	more	 specifically	 ontogenesis,	 there	 is	 an	
interesting	 parallel	 that	 could	 be	 drawn	 with	 phylogenesis.	 By	 adopting	 a	 general	 evolutionary	
perspective,	cognitive	approaches	in	the	study	of	religions	postulate	the	existence	of	various	cognitive	



















about	 a	 concept	 (in	 this	 case,	God)	 and	 their	 reproduction.	 Secondly,	 those	 cultural	 forms	 reflect	
human	cognition	and	the	more	that	cognition	developed	(as	children	grow	up)	the	more	able	one	is	
to	conceptually	grasp	nuances	of	those	forms.	
By	 reaching	 a	 better	 insight	 into	 developmental	 changes	 occurring	 in	 the	 way	 children	
represent	God,	there	might	be	in	turn	some	light	shed	on	the	development	of	God	representations	

















depicted	 by	 children.	 This	 equates	 to	 a	 cross-category	 approach.	 An	 additional	 scenario	 was	
suggested,	based	on	a	within-category	approach,	which	is:	a	lack	of	central	human	characteristics.	The	
















from	 anthropomorphic	 to	 non-anthropomorphic	 God	 figures	 and	 a	 concurring	 role	 of	 religious	
education.	By	doing	so,	it	will	permit	the	reader	to	observe	how	data	‘behave’	in	comparison	to	data	
used	in	previous	studies.	Moreover,	with	the	caveat	that	the	outcome	of	the	replication	attempt	is	
positive,	 it	 will	 give	 more	 strength	 to	 the	 testing	 of	 de-anthropomorphization	 in	 that	 sample	 of	
drawings.	De-anthropomorphization	will	 be	 addressed	 through	 the	 identification	 of	 different	 such	
strategies	 possibly	 used	 by	 children.	 In	 that	 sense,	 the	 inquiry	 will	 be	 partly	 data-driven.	 Finally,	











Introduction.	 Past	 research	on	 children’s	 concept	of	God	has	 suggested	a	developmental	 tendency	
moving	 from	 anthropomorphic	 to	 non-anthropomorphic	 representations.	 The	 current	 research	 has	
attempted	to	replicate	such	findings,	but	also	to	move	beyond	such	a	binary	opposition.	It	has	therefore	
put	a	particular	focus	on	the	co-occurrence	of	humanness	and	non-humanness	in	children’s	drawn	God	
figures.	 In	 order	 to	 inquiry	 into	 this	 issue,	 it	 was	 decided	 to	 address	 de-anthropomorphization	
strategies	applied	to	otherwise	human	God	figures.	
Methods.	Drawings	of	God	(N	=	532)	were	collected	from	5-	to	17-year-old	children	in	French-speaking	




Results.	 Consistent	 with	 past	 research,	 an	 anthropomorphic	 to	 non-anthropomorphic	 progression	




Discussion.	 The	 current	 findings	 have	 mainly	 contributed	 to	 move	 beyond	 binary	 oppositions	
concerning	anthropomorphic	God	figures,	which	appear	to	be	conceptually	much	more	complex	than	
previously	anticipated.	A	potential	clarification	of	the	respective	roles	of	age	and	religious	schooling	





The	 previous	 chapter	 “Children’s	 God	 representations:	 Are	 Anthropomorphic	 God	 Figures	 Only	
Human?”	 has	 proposed	 an	 overview	 of	 relevant	 past	 scientific	 literature	 in	 order	 to	 formulate	 a	





a	 same	conceptual	 instance	 (which	corresponds,	 in	 that	 sense,	 to	a	 specific	 god-schema).	While	 it	















an	 inquiry	 for	 two	 main	 reasons.	 Firstly,	 looking	 into	 in-between	 anthropomorphic	 and	 non-
anthropomorphic	representations	by	verbal	means	might	come	against	strong	obstacles,	especially	
among	 the	 younger	 children.	 Therefore,	 they	 also	 allow	 for	 comparisons	 across	wide	 age	 ranges.	
Secondly,	 drawings	 can	 be	 used	 in	 a	 free-response	 format	 and	may	benefit	 from	a	 less	 restricted	









beyond	 the	 exclusive	 binaries	 that	 can	 be	 found	 in	 past	 research	 in	 respect	 of	 children’s	 God	
representations.	These	concern	oppositions	such	as	figurative	vs	not	(Dandarova,	2013),	symbolic	vs	
not	 (Pitts,	 1976),	 or	more	 importantly	 anthropomorphic	 vs	non-anthropomorphic	 (Hanisch,	 1996).	
More	 generally	 in	 the	 psychology	 of	 religion,	 anthropomorphic	 God	 representations	 have	 been	
opposed	to	abstract	ones	(Barrett	&	Richert,	2003;	Gorsuch,	1988).	Such	crude	distinctions	seem	to	
miss	 the	great	diversity	 that	 can	been	noticed	 in	 children’s	 (e.g.,	 graphic)	 representations	of	God.	
Using	methods	based	on	an	open-answer	format,	such	as	drawings,	is	useful	in	that	respect	because	
they	 help	move	 past	 the	 researchers’	 preconceived	 ideas	 and	 start	 from	 the	 data.	 Constructing	 a	
model	 conceptualized	God	 representations	 from	 the	 lens	of	 anthropomorphism	may	 therefore	be	
useful,	especially	to	grasp	terminological	discrepancies	in	past	research	and	then	be	able	to	compare	
likes	and	likes.	
One	 central	 aspect	 to	 start	 with	 was	 the	 observation	 that	 anthropomorphic	 God	 figures	
seemed	to	not	 ‘purely’	be	anthropomorphic,	and	to	 incorporate	characteristics	that	 indicated	non-





























there	 is	 empirical	 evidence	 indicating	 that	 children	 do	 perceive	 the	 extraordinary	 in	 events	 or	
characters.		
There	are	developmental	differences	in	the	types	of	causal	explanations	children	might	put	
forth	 when	 facing	 a	 variety	 of	 phenomena.	 It	 has	 been	 shown	 that	 4-year-olds	 tend	 to	 provide	
‘magical’	explanations	more	 than	 ‘physical’	ones,	unlike	5-year-olds,	who	are	more	 inclined	 to	 the	











the	participants	 from	 the	 current	 study	present	 such	 ability.	 Secondly,	 the	 essence	of	 the	 current	
inquiry	deals,	not	the	 interpretation	of	a	situation	happening	but,	with	the	active	expression	of	an	
idea,	and	the	graphic	representation	of	that	idea	might	draw	upon	extraordinary	qualities.	To	illustrate	







knowledge	 about	 different	 categories,	 including	 the	 human	 being,	 is	 likely	 to	 reveal	 some	 of	 the	
conceptual	underpinnings	of	the	God	figure	as	children	understand	it.	
The	current	research	therefore	aimed	to	test	this.	The	main	hypothesis	that	was	formulated	
for	 Study	 2	 posits	 that	 non-humanness	would	 become	more	 acute	 (as	 a	matter	 of	 frequency	 and	
complexity)	with	age	due	to	conceptual	refinement	-	rather	than	diminish	as	a	result	of	more	accurate	
perception.	 A	 particular	 case	may	 be	 found	 in	 de-anthropomorphizing	 human	God	 figures,	 which	
might	conveniently	be	tested	in	children’s	drawings,	based	on	the	strategies	reported	in	a	theoretical	
model	ensuing	from	Study	1.	





a	 mix	 to	 be	 age-incremental	 borrows	 from	 Piaget’s	 notion	 of	 distantiation	 (Piaget,	 1929,	 1951),	
allowing	 one	 to	 progressively	 understand	 the	 world	 from	 a	 less	 egocentric	 (including	
anthropomorphic)	perspective.	
Finally,	 despite	willing	 to	provide	a	much	more	nuanced	account	of	 anthropomorphism	 in	
children’s	God	figures,	the	current	research	should,	for	the	sake	of	credibility,	attempt	to	reproduce	





















the	 current	 study.	 Children	 were	 met	 in	 French-speaking	 Switzerland	 either	 during	 regular	 state	
teaching	 (43.2%)	or	 in	a	 religious	 teaching	context.	The	 latter	was	divided	 into	either	 confessional	
religious	class	at	school	(like	it	was	the	case	in	the	canton	of	Fribourg)	or	as	an	after-school	activity.	It	





































text	what	 the	 child	was	explaining.	 Eventually,	participants	would	answer	a	 few	written	questions	
about	 their	 own	 religiosity	 and	 religious	 socialization.	 To	 conclude,	 they	 were	 all	 thanked	 and	
congratulated	on	their	drawings.	
Religiosity	Measures	
The	main	 religiosity	measure	 of	 interest	was	 religious	 schooling,	 which	 is	 described	 above	 in	 this	
section,	and	is	based	on	the	context	in	which	the	data	were	collected.	
From	the	questionnaire,	religious	affiliation	and	prayer	practice	at	home	were	reported.	The	
sample	was	predominantly	 religious	 in	 the	 sense	 that	69.4%	have	 reported	 identifying	 themselves	
according	to	at	least	one	religious	denomination,	versus	‘does	not	know’	(16.7%),	‘no	religion’	(2.3%)	
or	both	(0.2%).	The	majority	of	participants	identified	according	to	a	denomination	from	the	Christian	
tradition	 (64.7%),	 in	 descending	 order:	 Catholic	 (38.9%),	 Protestant	 (24.2%),	 Orthodox	 (0.4%),	
Evangelical	 (0.4%)	or	unspecified	 (0.8%).	Other	 religious	 traditions	 included:	 Islam	 (3%),	Buddhism	





























Age (years) Frequency Percent	
5 1 .2 
6 14 2.6 
7 43 8.1 
8 84 15.8 
9 57 10.7 
	 60	
10 62 11.7 
11 53 10.0 
12 72 13.5 
13 71 13.3 
14 62 11.7 
15 10 1.9 
16 2 .4 
17 1 .2 





(19.0%)	 did	 not	 do	 so	 or	 did	 not	 know,	 and	 for	 52	 (9.8%)	 this	 piece	 of	 information	was	missing.	
Regarding	prayer	practice,	276	(51.9%)	reported	praying	at	home,	202	(38.0%)	reported	not	doing	so,	
and	 for	 54	 (10.2%)	 this	 piece	 of	 information	 was	 missing.	 It	 could	 be	 observed	 that,	 overall,	
participants	from	this	sample	were	rather	religious,	and	especially	Christian:	Catholic	Christian	(38.9	
%),	Protestant/Reformed	(24.2	%),	Does	not	know	(16.7	%),	Muslim	(3.0	%),	Atheist	(2.3	%),	Affiliation	




the	 current	 sample	 could	 not	 strictly	 be	 put	 down	 to	 religious	 denominations	 that	 discourage	
representations	of	the	divine.	Moreover,	only	one	child	identifying	as	Muslim	was	found	to	produce	




respect	 (60	 cases,	 11.3%),	 and	 this	 could	 become	 problematic	 taking	 into	 consideration	 that	 sub-





were	 filtered	out).	While	 schooling	had	a	 statistically	 significant	effect	 (p	=	 .025),	neither	 religious	
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it	was	decided	to	systematically	conduct	binomial	 regression	analyses	with	 the	 following	predictor	




























The	 data	 were	 examined	 by	 the	 first	 author,	 who	 was	 particularly	 familiar	 with	 the	 data.	 The	
classification	system	that	has	ensued	then	is	based	on	both	expectations	(top-down)	and	observations	
in	the	data	(bottom-up).	Indeed,	it	was	considered	that	an	anthropomorphic	vs	non-anthropomorphic	
distinction	 within	 the	 data	 was	 not	 reasonable	 if	 carried	 out	 without	 caution.	 For	 that	 reason,	
differentiations	anterior	to	this	were	made	and	will	be	presented	below.	
The	 object	 of	 study	was	 the	 drawings	 of	 God	 themselves,	 and	while	 there	was	 access	 to	
children’s	written	descriptions	of	 their	own	drawing,	 this	was	used	only	 to	potentially	 clarify	 their	
understanding	ambiguous	aspects.	The	condition	was	that	only	what	is	visible	in	a	drawing	should	be	
assessed,	 and	 if	 the	 text	 added	 extra	 information	 that	 was	 not	 in	 the	 drawing	 then	 it	 was	 not	
considered.	 This	 was	 meant	 to	 limit	 over-interpretation.	 Similarly,	 despite	 their	 obvious	 religious	









Drawings	were	 first	 categorized	 based	 on	whether	God	 representations	 of	God	 are	 direct	
(figurative)	or	indirect	(non-figurative).	It	appeared	important	to	take	this	aspect	into	account	at	the	
very	 start	 of	 the	 model	 given	 that	 the	 anthropomorphic	 qualities	 of	 a	 God	 figure	 could	 only	 be	
















(2013)	 allows	 us	 to	 affirm	 that	 this	 exists	 not	 only	 in	 the	 current	 sample,	 and	 not	 solely	within	 a	
predominantly	Christian	environment.	





At	 this	 stage,	 before	 even	 conducting	 statistical	 analyses,	 it	 can	 be	 noticed	 that	 non-









94.6%	of	cases.	Only	schooling	remained	a	statistically	significant	predictor	 (p	=	 .012,	 respectively)	
after	alpha	correction.	Nonetheless,	age	reached	near-significance	and	was	a	statistically	significant	









leaps	 around	 10,	 13,	 15	 and	 16	 years.	 However,	 the	 last	 one	might	 be	misleading	 if	 one	 did	 not	
consider	that	children	that	age	belong	to	the	group	seen	during	religious	teaching	only.	
In	 order	 to	 further	 the	 analyses	 of	 developmental	 patterns,	 inferential	 statistics	 were	 conducted	




were	 adjacent	 to	 one	 another	 were	 compared.	 No	 significant	 difference	 could	 be	 found.	 It	 is	




fact	 that	age	was	a	 significant	contributor	overall	only.	However,	 it	was	no	 longer	 significant	after	
alpha	correction.	Observations	about	developmental	patterns	must	 therefore	be	 taken	with	much	















































in	 the	 tree	 of	 the	 model,	 should	 nevertheless	 be	 more	 likely	 produced	 by	 older	 participants,	 as	
observed	in	Dandarova	(2013).	Grouping	them	together	with	direct	representations	of	God	that	were	
identified	as	non-anthropomorphic	in	the	current	research	may	have	led	to	a	stronger	effect	of	age.	
On	 the	 whole,	 and	 taking	 into	 account	 developmental	 patterns	 on	 the	 basis	 of	 schooling,	 those	







course,	 as	 the	 classification	 system	 starts	 prior	 to	 the	 anthropomorphic	 vs	 non-anthropomorphic	
distinction,	this	number	might	be	misleading.	Anthropomorphic	God	figures	represent	in	total	87.6	%	
of	the	N	=	532	sample.	This	equates	almost	perfectly	with	the	proportion	reported	by	Hanisch	(1996)	
















(2009).	 It	 is	now	possible	to	move	on	to	general	considerations	about	the	role	of	the	 independent	
variables.	
Generally,	 cognitive	 development	 may	 enable	 children	 to	 grasp	 the	 potentially	 complex	
notion	 of	 God	 through	 non-anthropomorphic	 forms	 as	 a	 result	 of	 increased	 ability	 to	 distantiate	
oneself	 from	 an	 anthropomorphic	 understanding	 of	 the	 world	 (Piaget,	 1929,	 1951).	 This	
understanding	differs	from	an	explanation	that	has	recurrently	been	put	forth	in	several	studies,	which	






‘symbolic’	 God	 representations,	 it	 appears	 misleading	 to	 consider	 symbolic	 what	 is	 not	
anthropomorphic.	 Indeed,	 a	 human	 figure	 can	 as	 well	 stand	 for	 to	 represent	 particular	 qualities	
perceived	 in	God.	 For	 example,	 it	 has	 come	 to	 the	 attention	 of	 the	 authors,	 through	 reading	 the	
participants’	 written	 descriptions,	 that	 the	 presence	 of	 sense	 organs	 can	 sometimes	 underline	
extrasensory	 perception.	 Additionally,	 a	 child	 has	 acknowledged	 during	 an	 exploratory	 qualitative	
interview	(belonging	to	another	part	of	the	current	project)	that	although	she	had	drawn	God	as	a	
male	 individual	 she	knew	 it	was	not	 the	case,	but	 it	was	easier	 to	mark	God’s	presence	 that	way.	













and	 repeated	 thinking	 about	 that	 concept.	 Nevertheless,	 this	 broad	 anthropomorphic	 vs	 non-



















approaches	 and	 their	 related	 rationales.	 Ladd	 et	 al.	 and	 Pitts	 have	 shown	 a	 broader	 interest	 in	
addressing	the	development	of	a	certain	type	of	 ‘language’	 in	drawings	of	God.	While	 it	may	have	
been	called	‘symbolic’	or	‘abstract’,	it	conceivably	pertains	to	an	acute	use	of	metaphorical	language	
overall,	before	it	even	concerns	God	representations	that	should	be	labeled	as	such.	
Overall,	 the	 anthropomorphic	 vs	 non-anthropomorphic	 distinction	 can	 be	 useful	 up	 to	 a	
certain	 point,	 passed	 which	 more	 nuance	 is	 required	 in	 order	 to	 move	 beyond	 the	 sole	 use	 of	







This	 study	 relates	directly	 to	Study	1	as	a	 follow-up	on	anthropomorphic	God	 figures	 in	 children’s	
drawings	of	God.	
The	main	aim	was	to	explore	how	human-based	God	figures	may	endorse	characteristics	that	





celestial	 background	 upon	 which	 it	 is	 typically	 shown.	 This	 illustrates	 how	 God	 figures	 that	 are	
predominantly	human	 (i.e.,	human-based)	may	endorse	de-anthropomorphization	 through	various	
graphic	aspects	that	make	them	not	only	human.	Arguably,	despite	such	great	ontological	nuances	
(i.e.,	 combined	 sameness-otherness	with	 the	human	being),	 ‘human-based’	God	 figures	may	have	





idea	 was	 that	 such	 strategies	 could	 potentially	 co-occur	 in	 drawings,	 unlike	 the	 previous	 strict	
categorical	system	(see	Study	1).	Secondly,	a	special	focus	would	be	put	on	de-anthropomorphization	
strategies,	which	would	be	tested	empirically.	
The	 research	 question	was	 twofold.	 Firstly,	what	 specific	 strategies	may	 children	 apply	 to	
human-based	God	figures	to	convey	a	sense	of	otherness	from	the	human	being?	Secondly,	what	are	
the	 respective	 contributions	 of	 age,	 gender	 and	 religious	 schooling	 to	 the	 utilization	 of	 de-
anthropomorphizing	strategies?	
Hypotheses	
















that	 is,	 that	has	human	 features	 in	 them.	However,	before	moving	on,	an	 important	decision	was	
made	about	whether	drawings	showing	several	gods	(e.g.,	several	anthropomorphic	God	figures,	or	a	





those	 anthropomorphic	 figures,	 it	 was	 observed	 that	 the	 majority	 of	 them	 was	 based	 on	 the	
representation	 of	 an	 ordinary	 human	 being	 (they	 may	 be	 called	 human-based)	 whereas	 a	 few	





















per	 se.	 Nevertheless,	 for	 the	 sake	 of	 feasibility	 the	 focus	 had	 to	 be	 narrowed	 down	 to	 de-
anthropomorphization.	The	strategies	that	were	retained	will	now	be	presented	in	detail.	
De-Anthropomorphizing	Strategies	
Past	 this	 familiarization	phase	 that	was	 characterized	by	exploring	 the	data	 and	 confronting	 ideas	
between	 the	 first	 two	 authors,	 a	 limited	 set	 of	 central	 strategies	 has	 been	 determined.	 They	 are	
representative	of	the	current	sample	and	can	be	conceptualized	in	a	way	that	is	relevant	beyond	the	








(e.g.,	a	pair	of	wings,	or	a	tail	 replacing	the	 legs),	 in	a	way	that	conveys	the	 idea	that	they	
compose	that	figure.	It	may	also	happen	that	non-human	element(s)	occur	as	though	they	are	
inextricable	 from	the	human	ones.	For	example,	 the	color	yellow	happens	 to	be	 filling	 the	
body	may	also	appear	to	be	‘made	of	light’	through	an	ostensible	use	of	yellow	composing	
that	figure.	





The	 main	 difference	 between	 structural	 and	 associated	 lies	 in	 whether	 the	 non-
human	features	are	attached	(i.e.,	structural)	to	the	figure	or	are	more	loosely	related	to	it	


















It	 was	 nevertheless	 reported	 for	 its	 conceptual	 pertinence	 and	 to	 leave	 it	 as	 a	
potentially	 relevant	 option	 for	 other	 types	 of	 samples	 (e.g.,	 among	 Buddhist	 or	
Hinduist	children).	
Scission-combination	




was	 not	 tested	 in	 Study	 2.	 There	 are	 two	 main	 reasons	 for	 this.	 As	 a	 de-
anthropomorphizing	strategy,	it	is	arguably	less	straightforward	than	other	strategies	
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-	Relative	 to	other	human	 figures.	 The	presence	of	other	human	 figures	 in	 the	
background	happens	to	communicate	a	nature	to	the	God	figure	that	is	not	strictly	human.	
In	 this	 respect,	 the	 God	 figure	 might	 appear	 way	 bigger	 than	 them	 (i.e.,	 Abnormally	
bigger).	
These	 strategies	 ensue	 from	 part	 of	 the	 sample	 that	 falls	 under	 the	 label	 ‘De-
anthropomorphized’.	That	branch	stems	from	‘Human	base’	and	the	reader	may	notice	the	following	













combining	 such	 meaning	 with	 a	 more	 literal	 perception	 of	 what	 was	 depicted	 in	 the	 drawing,	








been	added.	 It	 is	 so	 in	order	 to	 leave	 space	 for	 further	 refinements	of	 the	model	 as	well	 as	 for	 a	
possible	generalization	to	other	samples	of	drawings	of	God.	
Constructing	a	Model	of	De-Anthropomorphization	
This	 model	 -	 which	 reports	 and	 articulates	 together	 de-anthropomorphization	 strategies	 -	 takes	
directly	after	the	model	constructed	in	Study	1	(see	Figure	1),	and	presents	as	a	second	half	of	it,	at	its	
bottom.	 It	 follows	 the	 logic	 of	 the	preliminary	 sorting	of	 drawings	 from	 the	 sample	 into	 exclusive	
categories	 and	 begins	 with	 the	 ‘Anthropomorphic	 representation’	 node.	 It	 does	 not,	 however,	




when	defining	de-anthropomorphization.	Until	 then,	an	 illustration	of	this	point	may	be	found	 in	a	
drawing	from	the	current	sample,	which	depicts	God	as	a	rabbit	‘behaving’	as	though	it	was	human	
(in	a	form	close	to	comic	strips).	Considering	this	type	of	drawing	for	how	de-anthropomorphized	God	










reason	 for	 this	 is	 that	 the	construction	of	 the	model	has	been	an	ongoing	process	 throughout	 the	
assessment	of	the	drawings	based	on	the	specific	strategies	that	they	exhibit.	Some	components	of	
the	 model	 hence	 emerged	 in-between	 process	 and	 the	 interconnections	 in	 the	 model	 were	
reconstructed	afterwards	 rather	 than	a	priori.	A	 conceptually	 substantial	 addition	pertains	 to	God	
figures	that	could	not	exactly	be	judged	as	de-anthropomorphized,	at	an	ontological	level,	but	which	
still	 endorse	 characteristics	 that	 make	 the	 (single,	 anthropomorphic,	 human	 base)	 God	 figure	






Figure	 2	 shows	 the	 different	 categories	 of	 drawings	 as	 well	 as	 de-anthropomorphization	





theoretical	model	under	consideration	 is	presented	 in	the	next	subsection.	Starting	with	the	 initial	
sample,	there	were	different	types	of	drawings/God	representations:	‘Direct	God	representation’	(N	
=	 500),	 ‘Single-God	 representation’	 (N	 =	 493),	 ‘Anthropomorphic	 representation’	 (N	 =	 466).	 From	
within	 the	 ‘Anthropomorphic	 representation’	 drawings	 were	 independently	 assessed	 by	 the	 two	
raters,	leading	to	a	decrease	of	sample	due	to	inter-rater	training-testing	differences	(N	=	399).	The	
most	essential	part	of	the	current	study,	dealing	with	de-anthropomorphization	used	‘Human	base’	
God	 representations	 (N	 =	 390).	 Among	 those,	 the	 complexity	 of	 de-anthropomorphization	 was	





of	 the	 first	 author	 and	 a	 graduate	 psychology	 student,	 who	 was	 blind	 to	 the	 hypotheses	 of	 this	
research.	The	following	strategies	were	assessed	(see	theoretical	model):	Human	base,	Cross-category	
structural,	 Cross-category	 associated,	 Within	 the	 human	 category	 -	 Features	 -	 Incomplete,	 and	
Through	 the	background.	Drawings	 that	were	 considered	 from	 the	 initial	N	=	532	 sample	were	all	
drawings	connected	to	the	node	Anthropomorphic	(N	=	466)	from	the	model	tree	shown	in	Study	1.	A	
sample	of	67	drawings	was	randomly	selected	and	used	for	the	training	phase	of	the	raters	in	order	
to	 ascertain	 that	 the	 scoring	 procedure	 was	 clear	 and	 that	 they	 could	 correctly	 identify	 those	














reliability	 ranged	 from	 substantial	 agreement	 to	 almost	 perfect	 agreement	 (Hallgren,	 2012).	
Disagreements	 were	 resolved	 through	 discussion.	 The	 reason	 why	 the	 assessment	 of	 de-
anthropomorphization	strategies	went	through	inter-rater	examination	-	unlike	categories	in	Study	1	
-	 is	 that	 they	 are	 more	 prone	 to	 ambiguity.	 This	 is	 due	 to	 the	 conceptual	 precision	 of	 de-
anthropomorphization	 strategies	 compared	 to	 the	 exclusive	 classification	 system	used	 in	 Study	 1,	
whose	categories	are	more	mixed.	
Sample	Characteristics	











Age	(years) Frequency Percent 
5 1 .3 
6 9 2.3 
7 31 7.9 
8 69 17.7 
9 47 12.1 
10 51 13.1 
11 41 10.5 
12 49 12.6 
13 50 12.8 
14 36 9.2 
15 5 1.3 
16 1 .3 





































de-anthropomorphization:	 163	 (41.8%).	 The	 logistic	 regression	 model	 was	 statistically	 significant,	
χ2(3)	 =	 43.845,	 p	 <	 .001.	 The	 model	 explained	 14.3%	 (Nagelkerke	 R2)	 of	 the	 variance	 in	





A	 fourth	 outcome	 variable	 addressed	whether	 the	God	 figure	was	 de-anthropomorphized	
using	an	‘Incomplete’	strategy,	stemming	from	‘Features’	itself	branching	out	from	‘Within	the	human	
category’.	As	underlined	in	the	model,	only	the	absence	of	a	face	or	a	head	had	been	reported.	The	N	
=	399	sample	was	 split	 into:	Not	 incomplete	 (face/head):	377	 (96.7%);	 Incomplete	 (face/head):	13	
(3.3%).	The	logistic	regression	model	was	statistically	significant,	χ2(3)	=	19.716,	p	<	.001.	The	model	
explained	19.5%	(Nagelkerke	R2)	of	the	variance	in	anthropomorphism	of	representation	and	correctly	






examined	altogether.	 The	 reason	why	 they	were	not	discriminated	between	each	other	and	were	
tested	as	a	whole	is	that	their	differentiation	was	conceptualized	past	the	inter-rater	scoring	process.	
Consequently,	 the	 best	 level	 of	 precision	 lies	 at	 the	 level	 of	whether	 or	 not	 the	God	 figure	 is	 de-
anthropomorphized	‘Through	the	background’.	The	N	=	390	sample	was	split	into:	No	background	de-
anthropomorphization:	203	(52.1%);	Background	de-anthropomorphization:	187	(47.9%).	The	logistic	





















Hypothesis	 1	 was	 supported	 for	 most	 de-anthropomorphizing	 strategies	 -	 except	 for	














































As	 for	 complexity,	 utilizing	 de-anthropomorphization	 strategies	 to	 a	 higher	 degree	
(‘combined’)	almost	follows	an	age-incremental	pattern,	although	there	seems	to	be	a	frank	increase	
from	7	to	9	years	then	from	13	up	to	16	years.	






is,	 in	 an	 incremental	 fashion,	 from	 the	 youngest	 to	 the	oldest.	 In	order	 to	 avoid	 too	 severe	alpha	









The	 former	consists	 in	adding	elements	 that	are	extraneous	 to	 the	human	category,	either	on	 the	
figure	itself	as	part	of	its	structure	(e.g.,	wings)	or	as	directly	associated	with	it	(e.g.,	nimbus),	on	the	
one	hand,	or	in	the	background	(e.g.,	clouds,	planets,	relatively	tiny	human	figures).	The	latter	consists	
in	 removing	 elements	 that	 constitute	 an	 ordinary	 human	 figure,	 such	 as	 drawing	 it	 faceless	 or	
headless.	
Next	 to	 those	 two	 ‘basic’	 graphic	 techniques,	 two	 additional	 techniques	 could	 also	 be	
identified:	replacing	and	fusing.	Replacing	means	that	a	human	body	feature	has	been	replaced	by	a	
non-human	one	(e.g.,	a	tail	instead	of	a	pair	of	legs),	and	fusing	implies	that	a	human	body	feature	has	



















The	 possible	 influence	 of	 age,	 religious	 schooling	 and	 gender	 was	 statistically	 tested.	
Hypothesis	1,	supposing	that	de-anthropomorphization	strategies	would	be	positively	associated	with	
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A	 few	 scientific	 implications	 ensue	 from	 those	 results.	 Firstly,	 the	 expression	of	 combined	
sameness-otherness	(Guthrie,	1993)	in	human-based	God	figures	appears	to	be	eminently	cognitive	
and	 those	 figures	 may	 undergo	 conceptual	 changes	 across	 development	 mainly	 following	 one’s	
cognitive	 abilities	 progression.	 Contrary	 to	 Study	 1,	 examining	 anthropomorphic	 vs	 non-
anthropomorphic	God	representations,	Study	2	was	more	convincing	in	showing	that	underlying	God’s	
non-humanness	(in	this	case,	through	de-anthropomorphization)	is	age-bound.	
Secondly,	 such	conceptual	 ‘blending’	points	 to	 the	possibility	 that	God	 is	a	hybrid	concept,	
according	to	the	notion	discussed	by	Vicente	and	Martinez	Manrique	(2016),	it	is	possible	the	human	
category	bears	less	salience	with	increasing	age,	next	to	other	conceptual	elements	that	become	more	
dominant.	 It	 is	 likely	 that	 for	 those	non-anthropomorphic	elements	 to	enter	 the	working	memory,	
sufficient	 cognitive	 inhibition	 (of	 anthropomorphic	 figures)	 and	 flexibility	 (helping	 the	 selection	 of	
alternatives)	are	required	-	which	develops	with	age.	Similarly,	through	conceptual	change	(Carey	&	
Spelke,	 1994)	 the	 God	 figure	 may	 embrace	 other	 categories	 than	 the	 human	 being,	 and	 those	




and	 11-12,	 13	 years.	 Those	 points	 in	 development	 indicate	 phases	 of	 increased	 de-
anthropomorphization.	 This	 observation	 was	 supported	 by	 inferential	 statistics.	 De-




more	 complex	 use	 of	 elements	 from	 different	 ontological	 categories	 to	 represent	 an	 entity	 that	







concept	 endorses	 ontological	 nuances	 drawing	 away	 from	 the	 human	 being.	 Characterizing	 God	
through	both	 its	humanness	and	 its	non-humanness	 can	be	expected	 to	be	 communicated	widely	
across	the	cultural	environment	of	children	from	the	current	sample.	It	is	thus	not	surprising,	in	the	
end,	 that	participants	attend	to	 it	by	means	of	de-anthropomorphization	regardless	of	 the	type	of	
schooling	 they	 receive.	 Additionally,	 distinguishing	 participants	 based	 on	 the	 religious	 vs	 regular	
teaching	they	were	receiving	might,	in	the	case	of	this	sample,	not	be	so	clear-cut.	Indeed,	children	






and	 religious	 schooling.	 For	 the	 child	 to	 choose	 a	 non-anthropomorphic	 God	 figure	 instead	 of	 an	
anthropomorphic	one	may	mostly	proceed	from	the	ability	to	reach	out	to	alternatives	to	standard	





abilities	seem	to	permit	combined	humanness-non-humanness.	Seemingly,	 the	 latter	 requires	 that	
children	are	aware	of	separate	components	composing	the	mixture	they	mobilize.	
This	explanation	is	particularly	appealing	when	taking	into	account	results	in	connection	with	
de-anthropomorphizing	 strategies.	 Schooling	 was	 never	 close	 to	 playing	 a	 significant	 role	 in	 the	
utilization	of	such	strategies	in	the	current	research,	although	it	did	influence	the	anthropomorphic	vs	
non-anthropomorphic	 opposition.	One	 possible	manner	 to	make	 sense	 of	 this	 is	 that	 looking	 into	
combined	sameness-otherness	with	the	human	being	through	de-anthropomorphization	taps	more	
precisely	into	the	conceptual	underpinnings	of	a	God	figure	and	fine	changes.	Those	strategies	revolve	
around	 what	 makes	 a	 God	 figure	 human	 or	 not-only	 human	 rather	 than	 focusing	 on	 a	 strict	
differentiation	from	the	human	being.	Those	strategies	require	some	conceptual	complexity	because	









children	 receiving	 non-confessional	 schooling.	 Developmental	 patterns	 observed	 in	 Study	 1	 have,	
however,	to	be	regarded	with	much	caution,	given	the	significance	of	age	group	comparisons.	
In	addition	to	theoretical	considerations	about	children’s	representations	of	God,	it	might	be	
insightful	 to	 relate	 a	 few	 qualitative	 observations	 made	 during	 the	 current	 research	 to	 graphic	
techniques	 employed	 by	 children	 in	 other	 types	 of	 tasks.	 Some	 techniques	 that	 were	 utilized	 by	






It	 was	 thus	 easily	 accessible	 to	 children.	 Based	 on	 her	 theory	 of	 Representational	 Redescription	
(Karmiloff-Smith,	 1990,	 1992,	 1999),	 it	 would	 be	 fruitful	 for	 psychological	 research	 on	 concept	
development	to	carry	out	comparisons	between	topics	 that	children	have	never	perceived	directly	
(e.g.,	God).	For	example,	structural	changes	were	rare	in	the	current	study,	and	did	not	depend	on	




correction,	 alteration	 and	 enhancement.	 Other	 types	 -	 i.e.,	 perspective	 shift,	 competition	 and	
sequential	collocation	-	may	instead	explain	the	apparition	of	merely	nonhuman	figures	in	children’s	














This	 empirical	 inquiry	 was	 based	 on	 a	 revised	 model,	 explained	 in	 the	 previous	 chapter:	
“Children’s	God	representations:	Are	Anthropomorphic	God	Figures	Only	Human?”.	It	was	contended	
that	God	representations	may	be	based	on	other	domain-specific	concepts,	such	as	the	human	being.	
While	broad	categorical	delineations	 -	 such	as	 sentient	being,	human	being,	artifact,	animal	 -	may	
occur	early	 (e.g.,	Carey	&	Spelke,	1994),	 the	conceptual	 specifications	of	God	may	undergo	a	 long	
period	 of	 conceptual	 refinements.	 Such	 refinements	may	 involve	 an	 increasing	 distance	 from	 the	


















notable	 nuances	 have	 been	 unveiled.	 In	 light	 of	 discrepancies	 in	 past	 research	 regarding	
methodologies	and	terminologies,	the	current	inquiry	may	have	helped	situate	previous	studies	better	
compared	to	each	other.	By	constructing	a	model	emphasizing	de-anthropomorphization	strategies,	
this	 inquiry	 has	 shown	 that	 combined	 sameness-otherness	 with	 the	 human	 being	 is	 pervasive	 in	
(anthropomorphic)	human-based	God	figures	in	children’s	drawings	of	God.	This	supports	the	ideas	








sameness-otherness	 (especially	 de-anthropomorphization).	 The	 whole	 model	 is	 reported	 in	 the	
Appendices	II	section.	
Secondly,	 age	played	a	major	 role	 in	 the	utilization	of	de-anthropomorphization	 strategies	
although	schooling	(as	well	as	gender)	did	not	at	all.	The	fact	that	using	such	strategies	was	positively	
associated	with	age	indicates	the	eminently	developmental	foundations	of	God	representations	and	
that	 conceptual	 change	 is	 likely	 to	 take	 place	 while	 drawing	 on	 several	 ontological	 categories,	
including	the	human	being.	The	absence	of	effect	of	religious	schooling	in	that	regard	likely	shows	that	




and	 categorical	 belonging	 with	 age.	 This	 therefore	 underlines	 the	 intentional	 alteration	 of	 God’s	
humanness	by	ascribing	non-humanness	to	it	as	well.	Such	type	of	ontological	alteration	consists	in	





de-anthropomorphization,	 the	 current	 research	 has	 challenged	 the	 universalist	 assumptions	 that	
could	be	brought	to	the	forth	based	on	the	combined	observation	of	Hanisch	(1996)	and	Brand	et	al.	
(2009).	 If	 age	 appears	 to	 play	 a	 role	 in	 the	 occurrence	 of	 such	 types	 of	 representations,	 religious	
schooling	is	not	likely	to	contribute	to	them	by	supplying	a	more	‘worked-on’	concept.	Instead,	it	is	
more	 plausible	 that	 religious	 schooling,	 given	 its	 non-significant	 effect	 on	 specific	 de-
anthropomorphization	strategies,	plays	a	part	as	a	provider	of	alternatives	to	the	human	being.	It	may	
operate	 through	 exposure	 to	 a	 variety	 of	 representations	 of	God	 that	may	 be	more	 acute	 during	
religious	 schooling.	 This	 is	 essential	 for	 understanding	 the	 conceptual	 underpinnings	 of	 God	
representations	and	how	they	may	develop	across	childhood	through	to	adulthood.	The	idea	that	non-
anthropomorphic	God	representations	are	somewhat	more	‘mature’	or	‘advanced’,	and	that	this	can	
be	 proven	 through	 similar	 contributions	 of	 religious	 teaching	 and	 cognitive	 development	must	 be	
dropped.	This	only	made	sense	until	anthropomorphic	figures	were	scrutinized	more	carefully	through	
this	scientific	work.	A	logic	consequence	is	that	de-anthropomorphization	occurring	on	human-based	
God	 figures	 throughout	 childhood	 does	 not	 represent	 a	 gradual	 change	 towards	 completely	 non-
	 92	
anthropomorphic	 figures.	 The	 phenomenon	 at	 stake	 is	 more	 intricate	 than	 that.	 Both	 de-
anthropomorphization	and	non-anthropomorphic	figures	are	found	more	frequently	as	children	get	
older.	 On	 top	 of	 this,	 the	 former	 gets	more	 complex	with	 age	 and	 does	 not	 depend	 on	 religious	
schooling.	Furthermore,	both	occur	early	on	(around	7	years	of	age),	and	follow	a	somewhat	similar	






out	 for	 this	 research	 deserves	 closer	 attention.	 Although	 it	 could	 be	 argued	 that	 children’s	
representations	of	God	may	naturally	evolve	with	age	-	or	even	that	they	are	naturally	equipped	in	


























group	 receiving	 religious	schooling	 instead	of	10	years	of	age	 in	 the	 regular	 schooling	group).	This	
underlines	the	potentially	 important	role	of	communities	and	proximal	socio-cultural	backgrounds.	
Why	 putting	 some	 emphasis	 on	 “proximal”?	 Because	 it	 can	 be	 assumed	 that	 apart	 from	 religious	










to	 be	 cognitively	 capable	 of	 understanding	 such	 oddity	 to	 reproduce	 it	 in	 their	 drawings.	 Such	
reproduction	proved	-	in	Study	2	-	to	be	expressed	both	more	often	and	with	more	complexity	in	older	
children.	Without	undermining	the	role	played	by	analogical	thinking	in	the	integration	and	repetition	








in	 the	 form	 of	 “seeing	 as”	 rather	 than	 “seeing	 that”	 (Kaufman	 &	 Clément,	 2007).	 They	 imply	 an	
analytical,	 domain-specific	 understanding.	 The	 latter	 underlies	 the	 taken-for-granted	 and	 in	 fact	
intuitive	nature	of	such	representations	(Kaufman	&	Clément,	2007).	Both	viewpoints	might	be	true.	
Following	the	current	findings,	it	could	be	suggested	that,	similar	to	how	cultural	representations	have	

















of	 the	 drawing	 task	 proposed	 to	 the	 participants	 does	 not	 permit,	 in	 itself,	 to	 define	 the	 exact	
individual	 status	 of	 a	 drawn	God	 representation,	 it	 seems	 sufficient	 to	 call	 forth	 certain	 symbolic	












of	 their	 authors.	 Having	 all	 this	 in	 mind,	 it	 can	 be	 argued	 that	 the	 current	 analysis	 of	 children’s	
drawings	of	God	is	relevant	for	 it	shows	a	certain	 level	of	articulation	between	children’s	cognitive	
abilities,	 concept	development,	mastery	of	 culturally	 learned	 symbols	and	 testimonies	provided	 in	
their	socio-cultural	environment.	
Limitations	and	Future	Research	
The	 current	 study	 however	 presents	 a	 few	 limitations.	 A	 principal	 limitation	 concerns	 its	 cross-






collected,	 there	 is	 also	 a	 need	 to	 conduct	 a	 similar	 study	 on	 a	 broader	 variety	 of	 religious	
denominations.	More	 comprehensive	measures	 of	 religiosity,	 also	 encompassing	 spirituality	 could	
have	 been	 used	 -	 e.g.,	 Brief	Multidimensional	Measurement	 of	 Religiousness/Spirituality	 (Holder,	
Coleman,	&	Wallace,	2010).	However,	it	is	often	costly	on	quantitative	studies	and	weighs	heavy	on	
the	teaching	staff	given	access	to	the	participants	to	allow	for	much	extra	time.	
Future	 research	 should	 certainly	address	 the	 child’s	own	 reflection	about	 the	end-product	
that	is	the	drawing,	which	is	in	that	sense	a	sort	of	‘phenotype’	guided	by	mostly	unseen	motivations	
(Günther-Heimbrock,	 1999).	 In-depth	 qualitative	 assessments	 of	 children’s	 drawn	 God	
representations	in	respect	of	de-anthropomorphization	is	likely	to	move	our	current	understanding	
even	 further.	 Interviews	 with	 the	 participants	 may	 reveal	 intricate	 connections	 between	 mental	
representations	and	drawings.	Particularly,	it	would	be	beneficial	to	map	how	children	make	meaning	
of	resorting	to	anthropomorphic	traits	when	drawing	God,	considering	literal	and	metaphorical	levels.	
Indeed,	at	 this	 stage,	 finding	do	not	permit	 to	decide	whether	 the	ontological	variations	observed	
faithfully	 reflect	 underlying	 conceptual	 alterations	 or	 increased	 abilities	 for	 using	 a	 metaphorical	
language.	



















perspective	goes	 far	beyond	depicting	God	as	a	 light,	 for	example,	 to	evoke	guidance	 in	one’s	 life.	
Instead,	it	posits	that	the	educator’s	interest	should	lie	in	children’s	emic	construal	of	the	divine	and	





explanations	of	 different	 phenomena	may	 assist	 the	 acquisition	of	 new	 concepts,	with	 the	 caveat	













scenarios	 concerning	 anthropomorphism	 in	 children’s	 drawings	 of	 God	 in	 French-speaking	
Switzerland.	As	previously	observed,	a	developmental	tendency	towards	non-anthropomorphic	God	
figures	and	a	similar	effect	of	religious	schooling	could	be	replicated.	However,	a	particular	focus	has	
been	 put	 on	 de-anthropomorphization	 strategies,	 following	 an	 incentive	 to	 move	 past	 a	 binary	
anthropomorphic	vs	non-anthropomorphic	opposition.	A	substantial	part	of	the	data	was	found	to	
endorse	 de-anthropomorphization,	 and	 a	 positive	 effect	 of	 age	 could	 be	 observed	 almost	
systematically.	On	the	whole,	the	current	findings	point	to	much	more	complexity	in	connection	to	
anthropomorphism.	Additionally,	they	support	the	idea	the	God	concept	undergoes	fine	conceptual	
























































having	 the	 God	 figure	 being	 shown	 from	 close-up	 and	 being	 partially	 represented	 within	 the	
framework	of	the	drawing	sheet.	The	reason	they	were	chosen	for	an	in-depth	examination	is	their	
apparent	proclivity	 to	display	 fine	esthetic	nuances	 that	convey	combined	sameness	and	otherness	
from	the	human	being.	
Results.	 The	 main	 results	 were	 threefold.	 Firstly,	 six	 core	 themes	 could	 be	 identified	 based	 on	
interactions	between	content	and	formal/abstract	properties	employed	in	the	drawings,	and	secondly,	





merely	 content-dependent.	At	a	methodological	 level,	 this	points	 to	 the	necessity	 to	evaluate	 such	
techniques	(e.g.,	formal/abstract	properties)	on	different	issues.	At	a	conceptual	level,	there	seems	to	
be	several	ways	by	which	children	may	perceive	God	as	‘not	only’	human.	This	underlines	the	great	
potential	 of	 visual	 methods	 with	 children.	 Future	 research	 will	 have	 to	 address	 a	 possible	
generalization	of	the	current	findings	to	larger	samples	of	drawings	of	God	as	well	as	their	applicability	





Past	 research	 on	 children’s	 representations	 of	 God	 has	 often	 drawn	 a	 clear	 distinction	 between	
anthropomorphic	figures	and	other	types	of	figures	(Brandt	et	al.,	2009;	Dandarova,	2013;	Hanisch,	
1996).	Anthropomorphic	gods,	such	as	depicted	in	drawings	produced	by	children,	have	sometimes	
been	 judged	 less	advanced	 forms	of	 representations	 that	 should	be	outgrown	with	 increasing	age	
(Hanisch,	1996),	and	‘symbols’	have	received	much	attention	as	indicators	of	cognitive	development	
(Pitts	 1976;	 Ladd,	McIntosh,	&	 Spilka,	 1998).	While	 this	may	not	be	exact,	 there	 remains	 that	 the	
predominant	proportion	of	human-like	God	representations	found	across	samples	is	worthy	of	more	
attention.	 Indeed,	 in-between	 process,	 humanness	 seems	 to	 have	 been	 neglected	 as	 a	 central	
ontological	 category	 around	 which	 a	 wide	 breadth	 of	 variations	 is	 possible.	 Guthrie	 (1993)	 has	
observed	that	gods	in	most	religions	-	including	Christianity	-	bear	both	human	(i.e.,	sameness)	and	
non-human	(i.e.,	otherness)	properties.	














human	or	 human-like,	was	 shown	 from	a	 close-up	perspective	 and	was	 incompletely	 represented	
within	the	framework	of	the	page.	For	example,	being	shown	as	a	bust	would	fit	those	criteria.	The	
intuition	of	the	researchers	was	that	if	the	space	allowed	for	the	background	behind	the	God	figure	
was	 limited	 communicating	 nonhumanness	 on	 a	 human	 figure	 may	 take	 place	 otherwise	 -	 for	
example,	 through	 fading	 or	 non-closing	 outlines	 or	 through	 some	 special	 setup	 in	 relation	 to	 the	




























generally,	 the	detection	of	 agency	may	be	of	 the	utmost	 importance	 to	one’s	 survival	 (Gombrich,	
1972).	
At	 a	 psychological	 level,	 specific	 cognitive	 functions	 have	 been	 put	 forth,	 such	 as:	 a	
Hypersensitive	Agency	Detection	Device	(Barrett,	2000,	2004)	or	an	Existential	Theory	of	Mind	(Bering,	
2002).	 In	 that	 respect,	 if	 detecting	 intentional	 agents	 might	 most	 often	 than	 not	 equate	 with	
interpreting	in	human	terms	(rather	than	according	to	other	agents)	it	might	be	because	the	human	
being	 is	 the	most	 outstanding	 exemplar	 of	 intentional	 agency	 (Barrett	 &	 Keil,	 1996).	 God,	 being	
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generally	perceived	as	an	intentional	agent	(Barrett,	Richert,	&	Driesenga,	2001),	may	therefore	be	
understood	 in	 human	 terms.	 It	 might	 be	 consequential	 to	 external	 contingencies,	 such	 as	 time	
limitation	for	processing	information,	leading	to	cognitive	pressure	and	the	use	of	heuristics	-	such	as	
being	more	 inclined	 to	 anthropomorphize	God,	 even	 in	 adulthood	 (Barrett	&	Keil,	 1996).	Another	
reason	 might	 be	 that	 the	 phenomenon	 an	 individual	 is	 seeking	 an	 explanation	 for	 is	 ambiguous	
(Guthrie	et	al.,	1980).	This	 concerns	 information	processing	 that	may	be	deemed	synchronic	 for	 it	
happens	in	the	present	time.	




animate	 (vs.	 inanimate).	Ultimately,	 superficial	 or	more	drastic	 changes	 occur	 in	 the	way	 children	
comprehend	certain	concepts,	leading	to	belief	revision	or	conceptual	change,	respectively	(Thagard,	
1988).	 Conceptual	 change	 might	 be	 particularly	 challenging	 if	 the	 concept	 at	 stake	 is	 difficult	 to	
grapple	 with.	 This	 is	 presumably	 the	 case	 of	 the	 concept	 of	 God,	 which	 is,	 from	 a	 psychological	
viewpoint,	a	culturally	constructed	entity	that	the	subject	has	never	perceived	directly.	For	various	
entities,	including	God,	to	have	some	(partial	or	complete)	anchor	into	the	sentient	beings	category	





anthropomorphic	 false	 positives	 when	 there	 is	 an	 imbalance	 in	 favor	 of	 assimilation.	 In	 a	




On	 the	 whole,	 there	 are	 a	 series	 of	 possible	 reasons	 that	 may	 lead	 individuals	 to	






Ontological	 categories	 have	 classically	 been	 explained	 as	 combinations	 of	 predicates	 and	 terms	
depending	on	predicability	relations	concerning	basic	categories	of	existence	(Sommers,	1959).	There	
are	 two	 central	 distinct	 aspects	of	 concept	development,	 either	 through	 the	emergence	of	 a	 new	
category	 (implying	 conceptual	 insight)	 or	 through	 refinements	 (then	 not	 necessarily	 ontologically	
based)	between	two	close	categories	 (Keil,	1983).	Research	 in	 the	cognitive	science	of	religion	has	
suggested	 that	 individuals	 tend	 to	perceive	 religious	entities	 as	 spreading	over	 several	 ontological	
categories.	Boyer	has	put	forth	the	notion	of	ontological	violations,	which	assumes	religious	entities	
usually	 rely	 on	 a	main	 conceptual	 backdrop	 (e.g.,	 the	 human	being)	 all	 the	while	 some	minimally	
counterintuitive	 elements	 are	 associated	 with	 them	 (e.g.,	 non-physicality)	 (Boyer,	 1994;	 Boyer	 &	
Walker,	2000).	By	being	sufficiently	attention-grabbing,	they	may	be	better	socially	transmitted	and	
remembered.	 Guthrie	 (1993)	 has	 proposed	 a	 somewhat	 similar	 conceptual	 hybridism	 of	 God	
representations	 in	 certain	 religious	 traditions	 (including	 Christianity).	 More	 precisely,	 he	 has	























Spitteler,	 &	 Gillièron	 Paléologue,	 2009;	 Dandarova,	 2013),	 and	 in	more	 secular	 samples	 (Hanisch,	
1996;	Tamm,	1996).	It	had	already	been	suggested	in	a	pioneering	study	conducted	in	the	US	(Harms,	
1944).	
There	 are,	 however,	 three	 main	 limitations	 to	 such	 an	 approach.	 Firstly,	 the	 opposition	







offered	 somewhat	 more	 nuanced	 methods.	 Pitts	 (1976)	 has	 created	 separate	 measures	 of	
anthropomorphism	and	religious	symbols	and	Ladd	et	al.	(Ladd,	McIntosh,	&	Spilka	1998)	have	utilized	
scores	of	“symbolism”.	Using	a	categorical	approach,	Brandt	et	al.	(Brandt,	Kagata	Spitteler,	&	Gillièron	
Paléologue,	 2009)	 have	 employed	 a	 system	 with	 finer	 distinctions	 between	 types	 of	 beings	
(distinguishing	between	an	ordinary	human	being	and	an	angel	for	example).	Thirdly,	in	spite	of	the	















house	 on	 Earth,	 a	 material	 house	 in	 heaven,	 ethereal-spiritual	 and	 idealistic	 (displaying	 moral	
qualities).	 Some	 developmental	 differences	 have	 been	 found,	 especially	 regarding	 the	 higher	
complexity	of	conceptual	hierarchies	in	older	children.	
In	the	main,	research	may	need	to	move	beyond	the	use	of	exclusive	binaries	when	addressing	
children’s	God	 representations	 (e.g.,	 anthropomorphic	 vs.	 not),	 and	 seek	 for	 the	 co-occurrence	of	









There	 is	 a	 whole	 area	 of	 research	 investigating	 on	 the	 development	 of	 children’s	 ability	 to	 draw	




and	 literal	 expression	 (i.e.,	 facial	 expression	 or	 gestures).	 Those	 techniques	 are	 typically	 what	
professional	artists	would	be	likely	to	rely	on	to	communicate	emotionality	in	their	visual	artworks.	
Content	 of	 composition	 and	 formal/abstract	 properties	 may	 also	 be	 referred	 to	 as	 metaphorical	
devices	(Picard	&	Gauthier,	2012),	and	are	of	great	importance	for	the	current	study.	The	last	one	(i.e.,	










are	capable	of	drawing	a	human	 figure,	on	 the	one	hand,	and	 that	 they	manage	 to	bring	 into	 the	











involving	 spatiality,	 communication	 and/or	materiality).	 Precisely,	 an	 artist	 (which	may	be	 a	 child)	
needs	to	have	developed	a	theory	of	picture	to	grasp	the	interconnections	existing	between	oneself,	
the	 artwork,	 the	 beholder	 and	 the	world	 (Freeman,	 1998,	 2008).	 In	 relation	 to	 the	materiality	 of	








how	 they	develop.	 Luquet	 (1913)	has	 certainly	been	 influential	with	his	 stage	 theory	of	drawings,	
where	 children	 go	 through	 the	 following	 stages:	 scribbling,	 fortuitous	 realism,	 failed	 realism,	
intellectual	 realism	 and	 eventually	 visual	 realism.	What	 is	 important	 for	 the	 current	 issue	 is	 that	
reaching	the	final	stage	of	Luquet’s	theory	implies	that	children	draw	as	they	see	and	no	more	as	they	





basic	 model.	 upon	 which	 they	 build	 and	 insert	 elements	 that	 make	 it	 appear	 non-human	 or	 not	









delving	 into	more	 specific	 aspects,	 it	 is	 important	 to	 see	 it	 as	ensuing	 from	a	 larger	 (quantitative)	
research	 project	 investigating	 children’s	 drawings	 of	 God	 (Dandarova	 Robert	 et	 al.,	 2016).	 A	
quantitative	approach	to	anthropomorphism	has	been	conducted	within	that	framework	(Dessart	&	
Brandt,	 submitted)	 on	 a	 large	 sample	 of	 drawings	 (N	 total	 =	 532).	Data	were	 collected	 in	 French-
speaking	Switzerland,	among	girls	and	boys,	 coming	mostly	 from	a	Christian	background,	and	met	
either	 during	 regular	 teaching	 or	 during	 religious	 class	 (Christian	 Catholic	 or	 Protestant	 Reformed	
teaching).	Religious	class	was	either	held	in	the	school	or	outside,	as	an	extra	activity.	Children	were	
asked	to	draw	God	as	they	imagined	(more	details	are	provided	in	the	Methods	section).	That	initial	
quantitative	 study	 tapped	 into	 conceptual	 change	 in	 relation	 to	 co-occurring	 humanness	 (i.e.,	
sameness)	 and	 non-humanness	 (i.e.,	 otherness)	 in	 God	 figures	 that	 have	 a	 human	 base.	 In	 that	
respect,	the	main	purpose	was	to	seek	de-anthropomorphization	strategies	that	children	may	use	to	
conceptually	alter	humanness	in	such	figures	by	evoking	‘something’	else	in	the	divine	than	‘just’	being	
human.	 It	 had	 the	 advantage	 to	move	beyond	 the	binary	 anthropomorphic/non-anthropomorphic	
view	observed	in	past	research	(see	Brandt	et	al.,	2009	for	a	discussion).	Analyses	were	carried	out	on	
399	drawings	that	depicted	an	anthropomorphic	God	figure	-	taken	from	the	total	N	=	532	sample.	A	
central	 finding	was	 that	expressing	otherness	 in	anthropomorphic	God	 figures	 increased	with	age,	






non-humanness	 to	 it	 (e.g.,	 unusual	 context	 for	 a	 human	 figure)?	 Therefore,	 otherness	 may	 be	
expressed	through	the	God	 figure	 itself	 (e.g.,	wings,	nimbus)	or	 through	the	background	around	 it	
(e.g.,	celestial).	In	respect	of	the	latter,	one	may	humorously	oppose	the	case	of	astronauts,	because	
it	may	exhibit	a	similar	background.	However,	the	underlying	and	maybe	most	important	idea	is	that	




in	 children’s	 drawings	 of	 God,	 that	 previous	 study	 failed	 to	 apprehend	 one	 particular	 aspect	 of	






correspond	 to	 properties	 that	 define	 a	 human	 being,	 thus	 concern	 its	 non-humanness.	 These	
possibilities	illustrate	how	content	of	composition	is	presumably	not	the	only	esthetic	means	by	which	
children	may	express	otherness	in	anthropomorphic	God	figures.	
Such	 subtlety	 was	 particularly	 noticeable	 in	 a	 sub-sample	 of	 drawings	 from	 the	 N	 =	 399	
sample,	without	being	a	priori	exclusive	to	it.	Those	drawings	shared	the	following	characteristics:	an	
anthropomorphic	 God	 figure	 was	 shown	 from	 close-up	 and	 was	 incompletely	 represented.	 Such	





are	usually	 shown	entirely	 and	often	with	a	background.	As	mentioned	 in	 the	 introduction	of	 this	
article,	 one	 reason	 for	 those	 drawings	 to	 be	 more	 prone	 to	 displaying	 other-than-content-based	
otherness	 may	 lie	 in	 their	 initial	 ‘framing’	 (e.g.,	 portrait-like),	 already	 emphasizing	 esthetic	






A	 striking	 observation	 could	 be	 made	 in	 relation	 to	 the	 broader	 literature	 on	 children’s	
drawings.	When	 considering	 such	 drawings,	 one	may	 come	 to	 notice	 their	 very	 realistic	 qualities,	
seemingly	corresponding	to	what	Luquet	(1913)	has	described	as	typical	of	drawings	made	by	older	
children	(around	9-12	years	old)	having	come	into	the	stage	of	visual	realism.	This	is	characterized	by	






than	 content.	 This	 may	 thus	 be	 yet	 another	 reason	 for	 such	 drawings	 to	 exhibit	 otherness	 by	
alternative	esthetic	means.	










peculiar	compared	to	 the	 larger	sample.	Secondly,	 it	was	 intended	to	explore	how	esthetic	means	




represented	 due	 to	 its	 framing	 on	 the	 page	 -	 for	 example,	 in	 a	 bust	 type	 of	 depiction	 -	 and	 this	










and	 formal/abstract	esthetic	 techniques	are	 taken	 into	account	 in	 this	 sample,	what	are	 the	main	
thematic	 frameworks	 associated	 with	 sameness-otherness	 from	 the	 human	 being	 in	 God	
representations?	Thirdly,	do	those	frameworks	depend	on	age,	gender	and	religiosity?	Fourthly,	how	




As	 part	 of	 a	 larger	 quantitative	 research	 project,	 532	 drawings	 of	 God	 were	 collected	 in	 French-




















figure	 could	be	analyzed	 for	how	 they	 combined	 sameness-otherness	 from	 the	human	being.	 It	 is	






representations,	 that	 is,	 by	 accounting	 for	 esthetic	 techniques	 that	 do	 not	 mainly	 pertain	 to	 the	
content	of	composition.	One	path	that	may	be	suggested	deals	more	specifically	with	formal/abstract	






(that	 is,	 not	 being	 incomplete	 in	 itself)	 and	 was	 shown	 from	 a	 close-up	 perspective.	 This	 was	
understood	as	purposefully	deployed	by	the	child,	as	an	esthetic	gesture.	It	could	be	achieved	in	the	
absence	of	sufficient	space,	with	parts	of	the	figure	being	virtually	drawn	outside	the	page	-	such	as	













A	 total	 of	 46	 drawings	 composed	 the	 sub-sample	 under	 scrutiny	 in	 the	 current	 paper.	 Children	
















and	schooling	on	 the	 likelihood	 that	a	drawing	would	be	selected	 from	the	 larger	N	=	399	 for	 the	
current	N	=	46	study	sample.	The	sample	was	N	=	399,	and	split	 into:	part	of	the	qualitative	study	
sample	(N	=	46);	not	part	of	the	qualitative	study	sample	(N	=	353).	The	logistic	regression	model	was	















being	 rooted	 in	 quantitative	 research,	 the	purpose	of	 those	 texts	was	 to	provide	 such	descriptive	
information).	It	was	therefore	decided	to	keep	the	object	of	study	restricted	to	the	actual	drawings,	




functions	 described	 by	 Ritchie	 and	 Spencer	 (1994)	 are	 central	 to	 this	 study:	 “defining	 concepts”,	
“mapping	the	range,	nature	and	dynamics	of	phenomena”;	“creating	typologies”.	Those	authors	also	
identified	key	features	of	framework	analysis,	among	which	the	most	relevant	for	now	are:	generative	
(driven	by	 initial	observations),	dynamic	 (prone	 to	change),	 systematic	 (methodic),	 comprehensive	




According	 to	 Ritchie	 and	 Spencer	 (1994),	 five	 key	 stages	 are	 involved:	 familiarization;	







framework	 analysis	 described	 at	 the	 beginning	will	 be	 realized	 -	 in	 this	 case:	 “defining	 concepts”,	
“mapping	the	range,	nature	and	dynamics	of	phenomena”;	“creating	typologies.	This	is	when	the	main	
results	and	the	main	scientific	contribution	of	the	study	will	become	evident.	It	is	important	to	keep	
in	mind	 that	 the	whole	 analysis	 involves	much	 of	 a	 back-and-forth	 dynamic	 process	 and	 that	 the	
researcher	often	goes	back	to	earlier	stages	in-between	process.	





on	 the	 diversity	 of	 what	 is	 in	 the	 data	 (qualifying)	 rather	 than	 giving	 benefit	 to	 most	 frequent	
occurrences	(quantifying)	at	the	risk	of	depending	too	much	on	contingencies	(Joffe	&	Yardley,	2004).	
Within	 the	 context	 of	 this	 inquiry,	 a	 qualitative	 content	 analysis	 might	 have	 led	 to	 a	 lack	 of	
consideration	 for	 the	 context	 (Morgan,	 1993),	 and	 too	 poor	 refinement	 of	 analysis	 for	 the	 subtle	
formal/abstract	 properties	 that	 would	 be	 investigated	 into.	 Nonetheless,	 this	 preference	 for	
description	does	not	entail	that	quantification	be	not	conducted	at	all,	but	only	as	a	secondary	and	
non-orienting	focus.	
Before	moving	on	 to	 the	 actual	 analysis,	 it	 seems	 important	 to	 clarify	 the	 epistemological	
stance	adopted	by	the	researchers.	Even	though	methods	such	as	thematic	analysis,	unlike	grounded	
theory	 or	 discourse	 analyses,	 are	 not	 bound	 to	 any	 particular	 theory,	 transparency	 about	 the	








may	 fit	 a	 ‘hybrid’	 deductive-inductive	 approach	 (Fereday	 &	 Muir-Cochrane,	 2006).	 Visual	
representations	may	be	analyzed	for	the	very	personal	meaning	the	artist	has	put	into	them,	or	what	
they	make	the	viewer	feel	like,	or	again	for	themselves	as	standing	at	the	crossroads	between	emic	
and	 etic	 perspectives.	 All	 the	while	 acknowledging	 the	 relevance	 of	 each	 unit	 of	 that	network	 of	
intentions	(Freeman	&	Sanger,	1995),	emphasizing	the	importance	of	the	depiction	itself	was	adopted,	













the	 larger	 one	 it	 is	 from	 regarding	 de-anthropomorphization	 will	 be	 addressed.	 Secondly,	 the	
construction	of	thematic	frameworks	from	the	current	sample	will	be	described	and	each	framework	
will	 be	 explained.	 Thirdly,	 the	 effects	 of	 age,	 gender	 and	 religiosity	 on	 those	 frameworks	 will	 be	






of	 the	 previous	 (quantitative)	 study	 was	 to	 tap	 into	 de-anthropomorphization	 strategies,	 that	 is,	
otherness	brought	to	a	human	figure	(i.e.,	sameness),	and	not	the	opposite.	Therefore,	this	leaves	9	




















positioned	 when	 looking	 at	 the	 drawing	 is	 taken	 into	 account	 for	 possible	 esthetic	 nuances.	 The	
resulting	motivation	was	thus	to	seek	for	drawing	properties	other	than	just	content-based,	and	the	
current	sample	still	appeared	favorable	to	such	inquiry.	
In	 fact,	 it	 was	 important	 that	 the	 basic	 approach	 used	 by	 the	 child	 in	 a	 drawing	 would	
maximize	 the	opportunity	 for	 a	play	on	 the	 spatiality	 and	materiality	of	 the	medium	 in	 conveying	
otherness.	 It	was	not	posited	that	the	selected	sub-sample	would	have	the	monopoly	of	otherness	
conveyed	 through	 formal/abstract	 properties,	 but	 only	 that	 if	 special	 properties	 there	were	 to	be	
found	in	that	regard,	it	would	be	more	easily	achieved	by	focusing	steadily	on	data	that	are	more	likely	
to	exhibit	such	features.	The	observation	that	drawings	from	the	current	study	would	mostly	display	
the	God	 figure	 from	a	perspective	 that	corresponds	 to	a	bust	or	a	mugshot	naturally	 involved	 the	
physical	 reality	 of	 the	page	 (due	 to	 its	 limiting	 effect	 on	 the	 compositional	 area).	 It	 could	 also	 be	
noticed	that	a	heightened	sense	of	communication	with	the	viewer	was	implied,	due	both	to	a	face-
to-face	 and	 a	 strongly	 felt	 proximity,	 compared	 to	 figure	 shown	 in	 more	 content-elaborate	 (and	
potential	social)	scenes.	
Eventually,	after	having	applied	all	criteria,	only	a	small	sample	of	46	drawings	was	 left	for	






Besides	 content,	 formal/abstract	 properties	 were	 assumed	 to	 play	 a	 role	 in	 the	 expression	 of	




After	 immersing	 himself	 deeper	 into	 the	 data,	 the	 first	 author	 has	 begun	 to	 identify	 core	
themes.	Based	on	preliminary	observations	of	the	data,	the	first	author	kept	a	close	eye	on	faded	lines	
delineating	the	figure,	 its	size	relative	to	the	page	and	the	type	of	 framing	used	to	depict	 the	God	






























different).	 It	 is	worthwhile	 that	 such	a	distinction	had	already	been	made	 in	 the	previous	
quantitative	 study	 on	 de-anthropomorphization.	 The	 former	 condenses	 here	 aspects	 that	
might	have	been	identified	as	structural	or	associated	in	that	study,	but	finer	nuances	were	




The	 God	 figure	 is	 partly	 ontologically	 different	 from	 human	 because	 it	







The	background	upon	which	 the	God	 figure	 is	 depicted	 (possibly	 including	
other	characters)	suggests	otherness	from	the	human	being.	For	example,	the	figure	
may	be	shown	in	a	celestial	context.	This	is	conveyed	mainly	through	the	content	of	
composition	 but	 it	 also	 depends	 on	 formal/abstract	 properties,	 up	 to	 some	point,	
because	 the	 God	 figure’s	 otherness	 is	 expressed	 through	 its	 relationship	with	 the	
background	 and	 not	 directly	 ‘on’	 it	 -	 as	 it	 is	 the	 case	 of	 the	 previous	 theme.	 It	 is	
important	 to	 note	 that	 the	 context	 in	 which	 the	 anthropomorphic	 God	 figure	 is	
inserted	 brings	 forth	 non-human	qualities	 for	 example	when	 it	 is	 implied	 that	 the	
figure	can	fly	or	hover	over	the	ground.	


























of	 the	 God	 figure,	 which	 may	 appear	 as	 virtually	 fading	 into	 the	 page.	 It	 is	
important	 for	 being	 relevant	 to	 this	 theme	 that	 those	 nuances	 are	 conveyed	
within	the	compositional	space	and	not	off	the	page	at	its	bottom,	as	it	would	be	
the	 case	with	 a	 standard	portrait	 (e.g.,	 a	 bust).	 The	 reason	 is	 that	 the	 former	





evoked	 in	 the	 God	 figure	 by	 becoming	 explicitly	 used	 as	 a	 property	 of	 the	







This	 theme	 is	 expressed	 through	 the	 God	 figure	 virtually	 extending	
beyond	the	compositional	space,	that	is,	it	appears	to	exceed	the	page	(i.e.,	the	
medium)	by	its	size.	Specifically,	 it	has	to	come	off	the	page	through	the	sides	
(e.g.,	arms,	 shoulders)	or	 through	 the	 top	 (i.e.,	head).	The	 reason	why	 for	 the	
figure	to	come	off	the	page	on	its	lower	side	is	not	particularly	relevant	here	is	
due	to	the	usual	conventions	associated	with	portraits	and	determining	that	the	
lower	 part	 of	 the	 figure	would	 not	 be	 entirely	 visible.	Moreover,	most	 of	 the	
drawings	from	the	current	sub-sample	display	a	portrait	type	of	depiction,	which	
pertains	to	the	general	basic	framing	of	the	figure,	without	necessarily	conveying	
any	 information	about	 its	otherness	or	even	its	sameness.	 In	the	present	case,	
the	 composition	 is	 organized	 in	 a	 way	 that	 is	 not	 only	 conventional	 but	 that	







This	 theme	 was	 found	 throughout	 the	 data	 set	 and	 expresses	 some	
proximity	 between	 the	 God	 figure	 and	 the	 viewer.	 It	 is	 achieved	 through	 a	
combination	of	the	figure	facing	and	gazing	at	the	viewer	and	a	close	perspective	
of	depiction.	Additionally,	some	gestures	executed	by	the	figure	may	emphasize	


















“trans-realities”	 (see	 the	 play	 between	 the	 blank	 background	 and	 the	 aura	 behind	 the	 figure),	
“constitutively	 different”	 (the	 aura	 endorsed	 by	 the	 figure	 points	 to	 its	 non-humanness)	 and	
“connecting	 the	 compositional	 space	 with	 the	 viewer’s”	 (the	 face-to-face	 and	 bust-like	 depiction	









viewer’s”	 (71.7%	 overall).	 It	 is	 then	 followed	 by	 “constitutively	 different”	 (52.2%	 overall)	 and	
“contextually	 different”	 (41.3%	 overall).	 Finally,	 the	 last	 occurring	 themes	 are,	 by	 order	 of	
prominence:	 “limitless”	 (15.2%	 overall);	 “trans-realities”	 (21.7%	 overall),	 “exceeding	 the	medium”	
(15.2%	overall).	
The	most	relevant	observation	from	those	proportions	is	that	there	is	a	non-trivial	amount	of	




research.	 As	 for	 “connecting	 the	 compositional	 space	 with	 the	 viewer’s”,	 it	 seems	 to	 be	 quite	
characteristic	of	the	current	sample	of	drawings,	with	their	realistic	way	of	depicting	a	staged	face-to-
face	 encounter	 between	 the	 God	 figure	 and	 the	 viewer.	 However,	 it	 does	 not	 by	 itself	 express	
otherness	from	the	human	being,	and	for	this	reason	appears	to	be	more	of	a	byproduct	to	the	current	
















that	 is,	 without	 co-occurring	 with	 a	 theme	 based	 on	 formal/abstract	 properties	 that	 expresses	
otherness	-	in	only	23.9%	of	the	current	sample.	






























It	 is	 essential	 to	 notice	 from	 Table	 2	 that	 some	 drawings	 exhibited	 a	 combination	 of	 sameness-
























Luquet’s	visual	 realism	 stage	could	plausibly	do.	 In	 the	presence	of	apparent	 realism	of	depiction,	
elements	pointing	to	otherness	need	to	be	taken	even	more	seriously,	as	they	can	hardly	be	taken	as	
completely	naïve,	and	are	more	plausibly	keenly	reflected	upon	by	their	respective	authors.	




ideas	 about	 the	 ontologically	 different	 from	 the	 human	 being	 in	 God,	 but	 also	 concerning	
communication	with	God.	Drawing	3.b	provides	a	striking	example	of	a	blocked	interaction	with	the	
viewer	-	all	the	while	facing.	This	is	an	aspect	that	could	be	worthy	of	attention	in	future	research,	











In	 the	 case	 of	 drawing	 4.a,	 one	 could	 not	 guess,	 if	 not	 warned,	 that	 it	 is	 a	 drawing	 of	 God.	 The	
information	provided	by	the	child	however	confirms	that	it	is.	As	for	drawing	4.b,	nothing	would	allow	























more	 cognitively	 demanding	 than	 others.	 Spearman’s	 correlations	 did	 not	 show	 any	 significant	
difference.	
A	second	set	of	analyses	was	run	to	consider	gender	and	religiosity.	Based	on	Pearson	Chi-
Square	 tests,	 no	 significant	 differences	were	 found	 between	 girls	 and	 boys	 for	 any	 theme.	 As	 for	
religiosity,	given	the	high	proportion	of	participants	self-identifying	as	religious	(over	84%)	or	receiving	
formal	 religious	 teaching	 (over	69%)	 it	was	decided	 to	seek	 for	differences	depending	on	whether	
children	had	reported	praying	at	home	or	not	(52.2%	reported	doing	so,	and	8.7%	did	not	provide	

































































otherness	 would	 likely	 be	 exhibited	 through	 techniques	 that	 merely	 rely	 on	 formal/abstract	
properties,	besides	the	more	classic	content-based	approach	shown	in	past	research.	Consequently,	




Although	 it	was	 not	 the	purpose	of	 the	 current	 study	 to	 determine	whether	 the	 resulting	
themes	would	apply	to	anthropomorphic	drawings	of	God	in	general	-	but	instead,	to	explore	further	
the	means	that	children	may	employ	in	relation	to	that	issue	-	a	very	summary	assessment	was	carried	
out	 by	 the	 first	 author	 to	 attempt	 to	 identify	 themes	 from	 the	 current	 study,	 especially	 those	
conveying	otherness	through	formal/abstract	properties	(i.e.,	“limitless”,	“trans-realities”,	“exceeding	
the	medium”).	 Each	 of	 those	 themes	 could	 be	 identified	 in	 the	 larger	 sample.	 Nonetheless,	 they	
appeared	to	be	much	more	occasional	than	in	the	current	sample,	although	this	would	require	further	










model	 explains	 interrelations	 between	 sameness	 and	 otherness	 with	 the	 human	 being	 in	
anthropomorphic	God	figures	by	describing	the	interrelations	between	types	of	graphic	techniques	
(i.e.,	content	and	arrangements)	and	each	theme	identified	in	this	study.	
Two	 main	 axes	 are	 designed	 around	 the	 combined	 sameness-otherness	 theoretical	
underpinnings	of	the	current	study:	on	the	left,	sameness,	and	on	the	right,	otherness.	On	the	left	side	
of	the	model,	sameness	with	the	human	being	sets	what	makes	the	God	figure	appear	human.	It	is	
predominantly	 conveyed	 through	 the	 content	 of	 composition,	 but	 also	 through	 formal/abstract	
properties,	only	for	the	theme	“connecting	the	compositional	space	with	the	viewer’s”.	This	theme	






relationship	 between	 this	 model	 and	 the	 one	 from	 the	 quantitative	 study	 conducted	 on	 de-
anthropomorphization	 (Dessart	 &	 Brandt,	 submitted)	 lies	 mainly	 in	 the	 following	 themes:	
‘constitutively	 different’	 and	 ‘contextually	 different’.	 They	 fall	 under	 ‘ontologically	 different	 from	
human’	all	the	while	there	is	some	belonging	to	the	human	category.	If	to	be	compared,	the	former	
equates	mostly	with	‘through	the	figure’	and	the	latter	resembles	‘through	the	background’.	In	regard	














































































A	 first	 central	 point	 of	 interest	 was	 to	 highlight	 core	 themes	 in	 the	 data	 accounting	 for	
combined	sameness-otherness	and	relating	to	content	or/and	abstract/formal	properties.	In	total,	six	
core	 themes	 could	 be	 identified	 in	 the	 data	 set.	 Among	 them,	 five	 themes	 involved	 otherness	
expressed	on	an	anthropomorphic	God	 figure,	and	one	 theme	was	 found	 to	emphasize	sameness.	








have	 focused	 mainly	 on	 the	 content	 of	 composition	 (Hanisch,	 1996;	 Brandt,	 Kagata	 Spitteler,	 &	
Gillièron	 Paléologue,	 2009;	 Dandarova,	 2013;	 Ladd,	 McIntosh,	 &	 Spilka,	 1998;	 Pitts,	 1976).	 This	
discovery	may	have	substantial	implications	for	the	way	researchers	will	analyze	children’s	drawings	
of	God	 in	 the	 future,	 that	 is,	 formal/abstract	 properties	will	 receive	 a	more	 important	 place	 than	
before.	
Primarily,	 they	permit	 to	 initiate	 a	move	beyond	a	perspective	 that	has	 appraised	 specific	
traits	of	God	representations	as	incompatible.	For	example,	Kunkel	et	al.	(1999)	have	conceptualized	
a	 dimension	 on	which	mystical	 lies	 at	 one	 extreme	 end	 and	 anthropomorphic	 at	 the	 other	 hand.	





ability	 in	children	 to	manipulate	quite	complex	combinations	of	 symbols	 in	 relation	 to	God	and	 to	
express	them	in	a	fine	manner.	Additionally,	it	has	to	be	observed	that	Kunkel	et	al.	have	used	a	sample	
of	adult	participants,	thus	the	God	representations	they	provided	could	be	expected	to	endorse	even	




those	 dichotomous	 views	 appear	 to	 be	 outdated	 and	 should	 not	 be	 used	 in	 future	 research.	
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Additionally,	 this	 is	 consistent	 with	 the	 notion	 of	 ontological	 violations	 developed	 in	 a	 context	
different	from	Western	Christianity	(Boyer,	1994;	Boyer	&	Walker,	2000).	
More	generally,	 the	current	study	has	 relied	on	a	 three-piece	distinction	between	esthetic	
techniques	widely	 employed	 in	 psychological	 research	 exploring	 children’s	 expressive	 drawings	 of	
































both	 content	 and	 formal/abstract	 properties.	 Most	 themes	 actually	 combined	 both	 types	 of	
properties.	
Consequently,	 another	 possible	 influence	 of	 the	 current	 findings	 with	 regard	 to	 the	
contribution	of	formal/abstract	properties	is	that	they	underlined	the	prominence	of	God	perceived	
as	an	entity	that	can	exist	in	several	locations	at	a	time.	While	spatial	properties	associated	with	the	
God	 figure	may	 typically	be	 found	 in	a	 representation	of	heaven,	 this	 finding	go	way	 further	 than	
indicating	where	God	might	dwell.	Pnevmatikos	(2002)	had	shown	that	when	children	are	asked	to	













a	variety	of	places	 (i.e.,	 trans-spatiality)	 refers	 to	 transcending	space	within	the	composition	 itself.	
Besides	 this,	 there	 is	 another	 important	 aspect	 that	 this	 study	 has	 highlighted,	 which	 how	 the	
materiality	of	the	medium	can	sometimes	be	involved.	
Under	 the	 influence	 of	 Christianity,	 images	 have	 been	 used	 to	 emphasize	 the	 spiritual	
presence	of	the	divine	despite	its	obvious	physical	absence,	setting	particular	human-picture	relations	
which	 people	 get	 to	 learn	 as	 an	 approach	 to	 pictures	 (Meyer,	 2011).	 This	 is	 characteristic	 of	
Freedberg’s	(1989)	observation	that	modern	Western	societies	may	cultivate	a	somewhat	animistic	




































the	 current	 data	 set	 points	 to	 the	 importance	 of	 both	 communicational	 qualities	 and	 physical	



























(and	 the	 Devil)	 shows	 associations	 between	 their	 spatially	 defined	 internal	 representations	 and	
semantically	related	learning,	recalling	and	believing	(Meier	et	al.,	2007),	and	that	gaze	orientation	
and	selective	attention	(Chasteen,	Burdzy,	&	Pratt,	2010).	Consequently,	it	could	be	claimed	that	the	
current	 findings	 do	 align	with	 the	 idea	 that	 some	 abstract	 concepts,	 such	 as	 the	 one	 of	God,	 are	
spatially	defined	according	to	experiences	that	the	subject	might	have	made	in	connection	to	them.	








a	 greater	 representation	 of	 female	 participants	 and	 a	 sample	 that	 is	 predominantly	 religious	 (as	
measured	 by	 formal	 religious	 teaching	 and	 religious	 affiliation).	 Besides	 searching	 for	 individual	
differences	 in	 the	 use	 of	 themes	 in	 this	 data	 set,	 it	 was	 found	 that	 producing	 drawings	with	 the	











could	be	argued	 that	depicting	God	 in	 such	a	way	only	 follows	a	natural	development	of	drawing	
abilities	 -	 that	 is,	 drawing	as	one	 sees.	 There	 is	however	a	 shortcoming	 to	 this	 interpretation:	 the	
current	sample	only	represents	a	minority	of	drawings	from	a	much	larger	sample,	and	they	do	not	






























One	major	 possible	 improvement	 in	 future	 research	 could	 be	 achieved	 by	 conducting	 an	
analysis	 of	 the	 children’s	 cultural	 background.	 A	 specific	 account	 of	 the	 sorts	 of	 discourses	 about	
religion	they	are	in	contact	with	or	the	types	of	visual	artworks	they	are	exposed	to	could	be	highly	
















human	 being,	 it	 would	 be	 informative	 to	 explore	 the	 possible	 connections	 between	 sameness-
otherness	with	oneself	and	sameness-otherness	with	the	human	being	in	God.	
Practice	Implications	






divine,	 such	approach	would	give	credit	 to	 idiosyncrasies	 in	 that	 regard,	and	step	out	of	canonical	





place	 to	personal	 reflections	around	God	and	Christianity	and	 the	discourse	 that	 is	 communicated	
within	that	religious	denomination.	For	example,	such	personalized	discussion	may	be	oriented	by	the	



















Finally,	 art	 education	 could	 also	 benefit	 from	 explicitly	 training	 such	 sameness-otherness	
nuances,	particularly	emphasized	by	abstract/formal	properties.	
Conclusion	
The	 current	 study	 provides	 an	 innovative	 exploration	 into	 how	 children	 may	 express	 sameness-
otherness	 with	 the	 human	 being	 in	 their	 drawings	 of	 anthropomorphic	 God	 figures.	 Esthetic	
techniques	alternative	 to	 the	usual	content	of	composition	have	been	shown	to	play	a	 role	 in	 this	
combination,	and	more	specifically	abstract/formal	properties.	A	framework	analysis	has	revealed	six	
core	themes	on	this	issue,	indicating	more	diversity	than	identified	before	on	anthropomorphism	in	
the	 divine.	 Children	 proved	 to	 be	 able	 to	 convey	 very	 complex	 ideas	 about	 God	 in	 relation	 to	
sameness-otherness,	 which	 surpassed	 a	 more	 traditional	 dichotomous	 view	 concerning	

















































































to	the	study	of	God	representations	 in	children.	Such	aspects	 in	 the	divine	may	not	necessarily	be	
marked	 by	 obvious	 features	 that	 characterize	 a	 certain	 ontological	 category.	 Instead,	 particular	
qualities	attributed	to	human-like	divine	characters	can	be	communicated	with	much	subtlety,	which	
could	be	difficult	for	young	children	to	expression	by	other	means.	Revealed	in	a	data	set	that	was	
characterized	by	a	very	 realistic	 type	of	 -	 real	 face-to-face	encounter	 -	perspective	 (Luquet,	1913),	
findings	have	shown	that	all	the	while	being	under	a	wider	developmental	influence	exerted	on	the	
production	 of	 drawings,	 children	 still	 marked	 aspects	 that	 they	 would	 tend	 to	 attribute	 to	 God	










Anthropomorphization	 can	 hardly	 operate	 without	 calling	 forth	 gender.	 The	 field	 of	 biology,	 for	
example,	is	infamous	among	epistemologists	for	its	‘romance’	about	the	respective	roles	of	the	female	
and	male	reproductive	cells.	This	has	led	scientists	to	overlook	the	active	role	played	by	the	eggs	for	a	



















femininity	 and	 masculinity	 into	 account	 simultaneously.	 This	 is	 true,	 despite	 the	 apparent	 male	
predominance	observed	in	the	Christian	tradition.		




































examined	 how	 children	 in	 French-speaking	 Switzerland	 gender-type	 God	 representations	 in	 their	
drawings.	A	sample	of	399	drawings	of	God	composed	by	children	(52.4%	girls)	aged	6-	to	16-years	old	
was	assessed	by	eighteen	independent	raters.	Gender-typing	was	inspected	using	both	dimensional	




(more	 often)	 and	 intensity	 (more	 strongly).	 This	 was	 somewhat	 conflicted	 among	 girls,	 seemingly	


















primarily	 male	 language	 employed	 in	 reference	 to	 God	 is	 prone	 to	 perpetuate	 a	 deeply	 rooted	





















such	as	 self-esteem	(Benson	&	Spilka,	1973).	Further,	 it	 seems	relevant	 to	also	explore	how	visual	
images	portray	religious	figures	and	themes	as	they	might	show	cultural	influences	onto	individuals	
as	well	as	reflect	idiosyncratic	perceptions	(Pezzoli-Olgiati	&	Rowland,	2011).	







Different	 propensities	may	 affect	 one’s	 own	 preferences	 and	 social	 attributions	 in	 the	 process	 of	
making	decisions	based	on	gender.	
One	such	 tendency	 is	 characterized	by	same-gender	preference.	 This	 is	generally	observed	
through	 in-group	 favoritism	resulting	 in,	 inter	alia,	more	positive	ratings	 for	members	of	 the	same	
gender	group	or	in	higher	frequency	of	interaction	with	same-gender	peers	(Powlishta,	1995b).	Such	
preference	 may	 be	 caused	 by	 conformity	 to	 gender	 schemas.	 The	 acquisition	 of	 such	 schemas	
progressively	 enables	 children	 to	 label	 themselves	 and	 others	 to	 further	 guide	 their	 choices	 and	
behaviors	in	a	manner	that	is	consistent	with	traditional	gender	roles	(Bem,	1981;	Martin	&	Halverson,	
1981;	Signorella,	Bigler,	&	Liben,	1993).	Motivational	and	regulatory	processes	may	also	be	involved,	
acting	 in	 relation	 to	sanctioning	or	 rewarding	 feedback	coming	 from	children’s	 social	environment	
(Bussey,	2011;	Bussey	&	Bandura,	1999).	











(Signorella,	 Bigler,	 &	 Liben,	 1993).	 Next	 to	 being	merely	 developmental	 gender	 flexibility	may	 be	
differential,	 that	 is,	 dependent	 on	 idiosyncrasies	 exhibited	 by	 children.	 This	 may	 involve	 making	
evaluations	in	relation	to	gender	based	on	one’s	personal	standards	rather	than	external	influences	
(Bussey	&	Bandura,	1992).	Concerning	gender	differences,	boys,	more	than	girls,	tend	to	expect	social	














adult	 participants,	with	more	mixed	 representations	 among	male	 individuals	 (Dickie	 et	 al.,	 2006).	
Besides	gender,	age	may	have	an	effect	as	well,	although	studies	spanning	early	to	middle	childhood	
have	provided	conflicting	accounts.	Dickie	et	al.	(1997)	have	noticed	a	shift	from	father	God	to	mother	
God	 representations	 alongside	 more	 nurturance,	 although	 Heller	 (1986)	 has	 underlined	 God’s	
distance	and	power	 increasing	with	age.	Perceived	distance	may	also	relate	to	how	God	is	gender-
typed.	Eshleman	et	al.	(1999)	have	shown	that	God	can	be	judged	closer	to	boys	when	it	is	male	and	













of	 gender	 may	 explain	 such	 variations	 in	 individual	 perceptions	 (Bolzendahl	 &	 Myers,	 2004;	
Cunningham	et	al.,	2005;	Davis	&	Greenstein,	2009).	
Given	that	prevalence	of	masculine	God	representations,	it	has	been	suggested	that	women	









Riegel	 &	 Kaupp	 (2005)	 have	 shown	 that	 sex	 and	 gender,	 under	 certain	 conditions,	 may	 be	
differentiated	 from	 one	 another	 when	 attempting	 to	 understand	 individual	 God	 representations.	
Their	use	of	ad	hoc	methods	highlighted	the	high	complexity	of	such	intricate	relationships,	unpacking	
those	two	dimensions	into	a	myriad	of	facets.	In	their	study,	God	was	never	predominantly	male	nor	
masculine.	 In	 a	 similar	 fashion,	 an	 earlier	 study	 conducted	 by	 Vergote	 &	 Tamayo	 (1980)	 has	
demonstrated	that	parental	traits,	understood	as	stereotypically	motherly	or	fatherly,	may	apply	to	
God	representations	in	such	a	way	that	they	combine	features	from	both	parents.	









that	 are	 not	 voluntarily	 set	 forth	 in	 interactions,	 contrary	 to	 those	 that	 are	 “given”.	 Adapted	 to	
drawings	of	God,	this	would	translate	into	aspects	of	gender	that	escape	the	artist.	 In	this	respect,	
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analyzing	 (gendered)	 visual	 representations	 of	 God	 is	 worth	 more	 than	 just	 secondary	 attention	
(Knauss	 &	 Pezzoli-Olgiati,	 2015),	 and	 more	 generally,	 inquiring	 into	 visual	 artifacts	 and	 their	

























By	 taking	 into	 account	 alternatives	 to	 a	 binary	 view	of	 gender,	 Ladd	 et	 al.	 (1998)	 have	 found	 the	
following	frequencies:	masculine	(57.7%),	“neuter”	(i.e.,	neither	masculine	nor	feminine;	37.5%)	and	





should	be	quite	different.	 This	 is	what	was	 found	by	Brandt	et	 al.	 (2009)	 in	 a	 sample	of	 Japanese	
children,	where	 almost	 a	 third	of	 the	 figures	were	 feminine	 and	drawn	by	 about	half	 of	 the	 girls.	
Normative	 pressures	may	 nonetheless	 interact	 in	 complex	ways	 depending	 on	 various	 sources	 of	
influence.	 To	 illustrate	 this	 point,	 Dandarova	 (2013)	 has	 conducted	 a	 similar	 analysis	 in	 a	 Buryat	











like	 people	 in	 daily	 life,	 drawn	 figures	 of	 God	 are	 likely	 to	 display	 both	 feminine	 and	 masculine	












One	 particular	 methodological	 contribution	 of	 the	 current	 study	 was	 to	 resort	 to	 both	
dimensional	 (i.e.,	 femininity	 and	 masculinity)	 and	 categorical	 (i.e.,	 feminine,	 masculine,	
undifferentiated,	 androgynous)	 outcome	 variables	 for	 gender-typing.	 Similar	 to	 Riegel	 and	 Kaupp	
(2005),	 it	was	 assumed	 that	 gender-typing	 is	made	of	 several	 dimensions	 that	 co-exist.	 Regarding	










particularly	 true	 for	 boys	 (hypothesis	 1).	 Secondly,	 increasing	 age	 is	 associated	 with	 more	 non-


































they	 could	 close	 their	 eyes	 and	 imagine	 God.	 Then,	 they	 were	 invited	 to	 draw	 God	 as	 they	 had	
imagined.	No	reference	to	gender	was	made	in	relation	to	God	when	wording	the	task.	Importantly,	
they	were	not	aware	of	the	exact	task	beforehand,	which	could	have	altered	the	spontaneity	of	the	














face	would	 indeed	 enter	 this	 category.	 A	 second	 type	 of	 exclusion	would	 be	 applied	 if	 a	 drawing	
exhibited	 several	 God	 figures	 (N	 =	 7).	 Indeed,	 assessing	 several	 figures	 on	 gender	 would	 be	
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complicated	 and	 bring	 imbalance	 with	 the	 majority	 of	 single-God	 drawings.	 Some	 slight	 overlap	
occurred	-	i.e.,	a	same	drawing	meeting	several	exclusion	criteria.	An	additional	reason	for	the	initial	
sample	to	be	reduced	was	that	70	drawings	did	not	receive	gender	scores	due	to	a	lack	of	raters.	
It	 is	 important	 for	 the	 reader	 to	 know	 that	 the	 data	 analyzed	 in	 the	 current	 study	 were	
collected	 for	a	 larger	 intercultural	project,	gathering	drawings	 from	various	countries	and	religious	
backgrounds:	Drawings	of	gods	(https://ddd.unil.ch/).	Therefore,	this	sample	reduction	was	specific	
to	 the	 current	 study	 and	 its	 aims.	 Data	 were	 used	 for	 other	 lines	 of	 inquiry	 -	 and	 not	 generally	
“wasted”.	
Initial	sample	(N	=	532)	
Socio-demographic	 characteristics	 of	 this	 sample	 are	 presented	 at	 the	 beginning	 of	 this	 section.	
Religiosity	reported	by	participants	is	detailed	below,	and	includes	three	variables:	religious	affiliation,	
prayer	practice	and	religious	schooling.	
Regarding	 religious	 affiliation,	 it	 can	 be	 considered	 that	 the	 sample	 was	 predominantly	
religious,	given	that	69.4%	have	reported	identifying	themselves	according	to	at	 least	one	religious	
denomination,	versus	‘does	not	know’	(16.7%),	‘no	religion’	(2.3%)	or	both	(0.2%).	Participants	mostly	







Religious	 schooling	 was	 recorded	 as	 a	 dichotomous	 (yes/no)	 variable	 based	 on	 whether	




More	 specifically,	 it	 could	 not	 be	 argued	 that	 there	 had	 been	 a	 selection	 of	 drawings	 that	would	















































from	 0	 to	 10.	 Raters	 worked	 independently.	 Therefore,	 each	 drawing	 received	 three	 scores	 of	
femininity	and	three	scores	of	masculinity.	
Intraclass	correlation	analyses	(two-way	mixed	with	absolute	agreement)	were	conducted	for	







the	 three	 initial	 respective	 scores	 provided	 by	 the	 raters.	 These	 scores	 range	 from	0	 to	 10,	 each.	
Missing	data	occurred	in	one	set	of	drawings	for	one	rater.	This	was	handled	by	computing	the	mean	
of	 scores	 provided	by	 the	 two	other	 participants	 having	 rated	 that	 same	 set.	 Additionally,	 a	 third	
gender	 score	 was	 computed,	 consisting	 in	 the	 absolute	 metric	 distance	 between	 femininity	 and	
masculinity	scores	for	each	drawing.	Graphs	are	shown	in	Fig.	1.	
Gender	Categories	






average	 on	 both	 dimensions,	 they	 would	 endorse	 the	 following	 categories,	 respectively:	
undifferentiated	or	androgynous.	Percentage	histograms	are	provided	in	Fig.	2	and	Fig.	3.	
Depending	 on	 the	 specific	 hypotheses	 some	 of	 these	 gender	 categories	 will	 be	 grouped	
together.	 Firstly,	 two	 categories	 will	 be	 formed	 for	 masculine	 and	 non-masculine	 (i.e.,	 feminine,	
undifferentiated,	androgynous)	figures.	Secondly,	same-gender	figures	will	comprise	feminine	figures	



















overall.	A	Mann-Whitney	U	test	 revealed	significant	differences	between	boys	and	girls	 (p	<	 .001):	
masculinity	was	greater	for	boys	than	for	girls,	and	the	opposite	was	found	for	femininity,	which	was	







the	 oldest	 group	 (54.8%).	 Comparisons	 within	 each	 gender	 group	 showed	 that	 masculine	 figures	
increased	as	a	function	of	age	among	boys	(c2(2)	=	20.107;	p	<	.000),	but	not	among	girls	(c2(2)	=	1.208;	
















.430).	 As	 for	 prayer	 practice,	 praying	 (vs.	 not	 praying	 at	 all)	 was	 not	 significantly	 associated	with	
















gender	 categories	 (c2(3)	 =	 19.259;	 p	 <	 .000)	 (see	 Fig.	 2a	 and	 2b.).	 More	 specifically,	 girls	 drew	
androgynous	 figures	 (10.5%)	 to	 a	 greater	 extent	 than	 boys	 did,	 and	 boys	 more	 often	 drew	
undifferentiated	(18.9%).		





order	 by	 undifferentiated	 (21.6%)	 masculine	 (31.7%)	 and	 androgynous	 (7.9%).	 The	 predominant	
gender	categories	found	in	the	in	the	middle	and	higher	age	groups	were	masculine	(47.0%	and	54.8%,	
respectively),	 followed	by	 the	 feminine	category	 (36.6%	and	23%,	 respectively).	This	 indicates	 that	
typical	gender	categories	 (i.e.,	masculine	and	 feminine)	actually	prevail	over	 less	 typical	ones	 (i.e.,	
undifferentiated	and	androgynous)	with	increasing	age.	Analyses	within	gender	groups	showed	that	




Hypothesis	 7.	 The	older	 the	 children	 the	more	often	 they	 combine	masculine	and	 feminine	




(6.8%)	 to	 the	 oldest	 (16.4%)	 participants.	 Analyses	 using	 dimensional	 gendering	 scores	 were	












gender	 preference	 and	 gender	 flexibility.	 Androcentrism	 was	 found	 to	 build	 progressively	 with	
increasing	age	by	means	of	greater	masculinity	and	lesser	femininity.	This	was	the	case	overall	and	







often	 than	girls	 did.	With	 regard	 to	 gender	 flexibility,	 the	use	of	 atypical	 gender	 categories	 -	with	
androcentrism	and	same-gender	kept	aside	-	it	was	not	shown	to	be	greater	among	girls	than	among	
boys.	However,	preferences	for	certain	atypical	categories	were	revealed:	androgynous	by	girls,	and	
undifferentiated	 for	 boys.	 With	 respect	 to	 developmental	 trends,	 gendering	 God	 became	 more	
constrained	with	 increasing	age,	becoming	more	binary	 in	 the	use	of	categories	 (i.e.,	masculine	or	
feminine)	and	in	the	distance	between	gender	dimensions	(i.e.,	masculinity	and	femininity	standing	







Hanisch,	 1996;	 Kay	&	Ray,	 2004;	 Klein,	 2000)	 or	 American	 ones	 (Ladd	 et	 al.,	 1998).	 However,	 the	
absence	of	 significance	 for	 religiosity	 is	 in	 line	with	a	 study	conducted	by	Brandt	et	al.	 (2009)	 in	a	








related	U-shaped	 curve	 in	 the	 use	 of	what	 they	 have	 called	 “neuter”	 figures	 -	which	 could	 be	 an	
equivalent	 category	 of	 the	 androgynous	 and	 undifferentiated	 categories	 combined	 -	 although	 the	
current	results	did	not	find	any	significant	effect	of	age	in	that	regard.	In	a	way,	there	might	be	some	
similarity	between	the	two	studies	because	the	undifferentiated	and	androgynous	categories	seemed	
to	 characterize	 the	 youngest	 (boys)	 and	 the	 oldest	 (girls),	 respectively,	 in	 the	 current	 results.	
Furthermore,	non-personified	drawn	God	figures	tend	to	be	produced	by	older	children,	which	means	
that	Ladd	et	al.’s	(1998)	results	might	actually	reflect	a	trend	in	gendered	representations	as	well	as	a	




























results	 from	the	current	study	have	shown	a	marked	co-existence	of	 femininity	and	masculinity	 to	
various	levels	of	expression	in	children’s	drawn	God	figures,	and	its	corollary	of	exhibiting	a	wide	range	






to	 God	 -	 such	 as	 nurturant	 (Robert,	 1989;	 Krejci,	 1998),	 supportive	 (Nelsen,	 Cheek,	 &	 Au,	 1985),	
intimate	 (Heller,	 1986),	 powerful/judging	 (Krejci,	 1998;	 Nelsen	 &	 Kroliczak,	 1984)	 or	
punitive/vindictive	(Gorsuch,	1968;	Hammersla	et	al.,	1986;	Kunkel	et	al.,	1999)	-	likely	to	relate	to	one	
gender	 dimension	 more	 than	 another?	 Going	 in	 that	 direction,	 Daly	 (1973)	 has	 suggested	 that	
representing	 masculinity	 -	 or	 femininity	 -	 could	 well	 represent	 some	 attempt	 to	 affix	 gender	
stereotypical	power-connoted	qualities	to	God	figures,	before	even	meaning	to	attribute	an	actual	sex	
to	them.	
Nevertheless,	 masculinity	 in	 God	 representations	 remains	 a	 critical	 matter	 and	 can	 be	
expressed	in	subtle	ways,	as	illustrated	by	the	developmental	trend	towards	more	masculinity	found	
in	 the	 current	 data.	 This	 has	 potential	 theoretical	 implications,	 especially	 for	 exposure-based	
explanations	 (Bolzendahl	 &	Myers,	 2004;	 Cunningham	 et	 al.,	 2005;	 Davis	 &	 Greenstein,	 2009)	 of	
gender	ideology	and	its	impact	on	the	gendering	of	the	God	image	(Whitehead,	2012).	That	is,	social	
influences	regarding	one’s	proclivity	to	gender	God	as	a	masculine	figure	might	not	just	be	differential	












continuity	 to	exposure	 to	 cultural	 artifacts,	 religious	 representations	may	be	appreciated	 for	 their	
semi-propositional	 nature	 (Sperber,	 1975,	 1996),	 lending	 them	 metaphoricity	 of	 some	 sort.	
Considering	cultural	analogies	-	such	as	God	being	the	supreme	(masculine)	judge	-	individuals	may	
perceive	social	affordances	that	may	guide	which	representations	they	choose	and	how	they	use	them	
(Kauffman	&	 Clément,	 2007).	 In	 the	 present	 case,	 it	 is	 possible	 that	 boys	 get	 to	 contemplate	 the	
masculine	affordance	 in	the	divine	more	strongly	based	on	their	gender	 identity	and	their	ongoing	
socialization	with	that	topic.	Girls	may	either	present	a	different	perception	of	that	affordance,	based	




fundamental	 question	 of	 whether	 findings	 are	 domain-specific	 or	 domain-general.	 The	 main	
prediction	 that	 was	 confirmed	 in	 the	 current	 data	 is	 the	 presence	 of	 same-gender	 preference	 as	
displayed	by	girls	-	while	it	was	anyways	expected	among	boys,	due	to	androcentric	pressure.	Although	
indirect	 paths	 being	 specific	 to	 the	 topic	 (i.e.,	 God)	 may	 be	 suggested,	 such	 as	 the	 search	 for	
consonance	between	self-image	and	the	God	figure	(Benson	&	Spilka,	1973),	a	general	proneness	to	
display	in-group	favoritism	on	the	basis	of	one’s	gender	(Powlishta,	1995b)	might	be	well,	if	not	better,	
suited.	Boys	are	generally	more	reluctant	 than	girls	 to	 indulge	 in	cross-gender	conducts	 (Bussey	&	
Bandura,	1999;	Bussey,	2011).	The	imbalance	between	boys	and	girls	in	their	use	of	undifferentiated	
figures	and	androgynous	figures,	in	the	current	data,	could	reflect	this	common	phenomenon.	These	






Normative	 pressures	may	 be	 expressed	 to	 various	 degrees	 depending	 on	 the	 area	 that	 is	






a	figure	representing	a	certain	topic,	and	God	figures	may	 lie	at	the	upper-end,	at	 least	 in	a	socio-
cultural	environment	that	is	particularly	marked	by	a	Christian	tradition.	For	all	varying	degrees	based	
on	topics,	male	figures	tend	to	be	favored	in	many	societies	(Lakoff,	1973),	and	gender-neutral	figures	
such	 as	 the	word	 ‘person’	 are	more	 likely	 to	be	 attributed	masculine	properties	 than	 feminine	or	
unspecified	ones	(Wise	&	Rafferty,	1982).	Following	a	similar	line	of	thought,	patterns	of	hegemonic	


























that	 children	 might	 be	 better	 “trained”	 for	 figures	 of	 the	 same	 gender	 as	 theirs.	 An	 arguable	



















pertains	 to	 content,	 formal	 properties	 such	 as	 colors	may	be	 relevant	 too:	 for	 example,	 following	
gender-based	 color	 preference	 (LoBue	 &	 DeLoache,	 2011)	 or	 gender-stereotyping	 through	 colors	
(Cunningham	&	Macrae,	2011).	
Finally,	visual	culture	and	arts	education	may	be	concerned.	The	field	of	visual	culture	is	not	
limited	 to	 visual	 artifacts	 (Mitchell,	 2002),	 and	 artifacts	 issued	 from	 a	 visual	 culture	 cannot	 be	
considered	 outside	 their	 social,	 political	 and	 historical	 context	 (Duncum,	 2001).	 These	 consist	 in	
meaning-making	 through	 social	 practices	 (Knauss	&	 Pezzoli-Olgiati,	 2015).	 In	 this	 regard,	 the	 data	

















cultural	 concept	 -	 such	 as	 God	 -	 so	 differently?	 Additionally,	 it	 might	 also	 concern	 exposure	 to	



















God	 may	 relate	 to	 moral	 behaviors	 and	 political	 affiliation	 (Froese	 &	 Bader,	 2008),	 tolerance	 of	
immoral	conducts	(Stark,	2001)	and	implicit	sexual	prejudice	(Tsang	&	Rowatt,	2007).	
A	second	implication	would	concern	psychological	counseling.	Religion	and	spirituality	may	be	
an	 important	 source	of	 coping	 (Koenig,	 2013)	 and	meaning-making	 (Park,	 2005).	 Preferred	 coping	
styles	(e.g.,	surrender,	differing)	tend	to	be	associated	with	specific	God	concepts	(e.g.,	benevolent	or	
guiding)	(Maynard,	Gorsuch,	&	Bjorck,	2001).	The	way	God	is	gendered	impacts	on	the	perception	of	
its	 attitude	 to	 the	 human	 kind	 (Foster	 &	 Babcock,	 2001)	 as	well	 as	 to	 its	 personally	 felt	 distance	
(Eshleman	 et	 al.,	 1999).	 In	 that	 context,	 it	 would	 be	 important	 to	 take	 into	 consideration	 the	
developmental	and	gender-based	differences	observed	in	the	current	study	for	therapeutic	work	with	
the	youth.	 If	God	becomes	mainly	masculine	at	 later	points	 in	development,	 it	would	certainly	not	





based	 on	 differential	 as	 well	 as	 developmental	 accounts.	 When	 it	 comes	 to	 gendering	 visual	
representations	 of	 a	 socio-cultural	 concept,	 femininity	 and	 masculinity	 may	 be	 expressed	
simultaneously	 to	 varying	 levels	 of	 intensity.	 Individual	 God	 representations	 seem	 to	 stand	 at	 a	


















	 Lower	age	range	 Middle	age	range	 Higher	age	range	 Total	
Boys	 34.2%	 39.1%	 43.3%	 50.0%	
Girls	 28.8%	 55.4%	 67.8%	 38.8%	






	 Female	child	 Male	child	 Total	
Lower	age	range	 	 	 	 	
	 Count	 73	 66	 139	
	 %	within	age	range	 52.5%	 47.5%	 100.0%	
%	within	gender	 34.9%	 34.7%	 34.8%	
Middle	age	range	
	 	 	 	
	 Count	 69	 65	 134	
	 %	within	age	range	 51.5%	 48.5%	 100.0%	
%	within	gender	 33.0%	 34.2%	 33.6%	
Higher	age	range	 	 	 	 	
	 Count	 67	 59	 126	
	 %	within	age	range	 53.2%	 46.8%	 100.0%	
%	within	gender	 32.1%	 31.1%	 31.6%	
Total	 	 	 	 	
	 Count	 209	 190	 399	
	 %	within	age	range	 52.4%	 47.6%	 100.0%	




























































Percentage	 of	 children	 in	 each	 gender	 category.	
Undifferentiated:	 9.6%;	 Feminine:	 41.1%;	 Masculine:	
38.8%;	Androgynous:	10.5%.	
Percentage	 of	 children	 in	 each	 gender	 category.	
Undifferentiated:	 18.95%;	 Feminine:	 24.21%;	
Masculine:	50.0%;	Androgynous:	6.84%.	
Fig. 3 Gender categories of drawn God figures by child gender and age. Age ranges were: Lower (6-9 














Lower	 age	 range:	Undifferentiated:	 34.85%;	 Feminine:	 27.27%;	
Masculine:	28.79%;	Androgynous:	9.09%.	
























normative	 pressures	 of	 different	 types.	 Indeed,	 some	 children	 do	 proceed	 to	 fading	 out	 typically	
































and	 pupils,	 red	 or	 heart-shaped	 lips),	 body	 shape	 (rounded,	 chest),	 accessories	 (jewels,	 handbag,	
feminine	hat).	Now	 regarding	masculine	 figures,	 the	most	 consistent	markers	were:	 hair	 (short	 or	
absent),	beard	or	mustache,	masculine	clothes	(shorts,	trousers,	jacket),	body	shape	(muscular,	heavy	
shoulders),	accessories	(hat,	tie,	pipe,	cigarette).	Using	such	markers	and	combining	them	together	









– A	 first	 possible	obstacle	pertains	 to	 traditional	 religious	practices	 and	god	 representations	




example	may	be	 found	 in	 the	wearing	of	 jewels,	 long	eyelashes	and	 red	 lips	 in	a	Buddhist	
context.	Being	socialized	within	socio-cultural	environments	strongly	characterized	by	such	
religious	traditions	requires	specific	knowledge	about	visual	codes	and	to	bring	them	into	play	




– A	 second	 issue	 that	 the	 child	 may	 have	 to	 deal	 with	 pertains	 to	 feminine	 or	 masculine	




– Part	 of	 it	 consists	 in	 knowing	 and	 being	 able	 to	 recognize	 gender	 codes	 within	 a	 specific	
religious	tradition,	on	the	one	hand,	and	to	be	able	to	account	for	how	gender	stereotypes	
work	in	one	given	socio-cultural	environment.	For	example,	long	hair	may	point	to	masculinity	
-	 rather	 than	 femininity	 -	 among	 Japanese	 children	 who	 are	 very	 familiar	 with	 manga	
(jp04_fa_f_pkx_14_03_ikx).	However,	a	similar	approach	to	masculinity	within	a	background	










the	 researchers.	 Such	divergence	could	already	be	 found	 in	Heller	 (1986)	with	 the	 case	of	
Lorraine:	she	verbally	underlined	god’s	androgyny	all	the	while	this	was	not	at	all	visible	in	her	
drawing	-	which	was	clearly	masculine.	A	similar	case	can	be	found	in	the	sample	from	the	
present	 study:	 a	 drawing	 from	 Buryatia	 (ru08_bo_f_pb_11_03_tou)	 distinctly	 depicts	 a	
feminine	figure	although	the	written	text	indicates	the	masculine	pronoun	“he”.	





Three	central	 sources	of	normative	pressure	can	be	assumed	with	 respect	 to	gender-typing	divine	
figures	in	children’s	drawings.	Each	source	suggests	a	distinct	form	of	gender	transgression.	
Firstly,	 there	may	exist	a	prevalent	gender	category	associated	with	divine	figures	within	a	









Thirdly,	 gender	 norms	 that	 prevail	 in	 a	 given	 social	 environment	 might	 as	 well	 influence	
children’s	 preference	 for	 a	 particular	 gender	 category	 attributed	 to	 a	 divine	 figure.	 Patterns	 of	
hegemonic	masculinity	are	likely	to	reify	masculine	“power”	(Connell	&	Messerschmidt,	2005).	This	
may	 involve	 internalization	processes,	both	on	the	part	of	 female	and	male	 individuals	 (Uhlman	&	
Uhlman,	2005).	







































drawings	does	not	permit	 to	assume	 the	existence	of	actual	biological	 features	on	 the	drawn	god	
figures.	
Every	drawing	from	the	sample	has	been	assigned	to	one	of	 the	 four	 following	categories:	
masculine,	 feminine,	 androgynous,	 undifferentiated	 and	 irrelevant.	 The	 first	 two	 represent	
unambiguous	 figures.	 Androgynous	 figures	 endorse	 both	 feminine	 and	 masculine	 traits.	
Undifferentiated	figures	have	a	poor	expression	of	gender	traits	to	the	point	that	it	is	impossible	to	



























Certain	 categories	 are	 mostly	 drawn	 by	 girls.	 This	 is	 the	 case	 of	 feminine	 figure	 (90%	 from	 that	


















Results	 seem	 to	 confirm	 the	 three	 hypothesized	 sources	 of	 normative	 pressure	 through	 the	
















influence	of	Buddhist	 representations	 is	 coupled	with	 influence	of	Christianity	 (Vanchikova,	2006).	
This	might	explain	the	smaller	percentage	of	feminine	figures	in	this	group	compared	to	the	Japanese	
one.	More	generally,	the	use	of	gendered	articles	in	the	language	of	the	participants	has	a	plausible	
impact	of	 the	gender-typing	of	god.	 It	 is	worthwhile	 that,	except	 for	 the	 Japanese	group,	 the	 task	
referred	to	a	masculine	word	in	the	language	spoken	by	the	children	-	even	though	all	gender	articles	
were	purposefully	avoided	in	the	wording	of	the	instructions.	
Depending	 on	whether	 the	 participant	 is	 a	 girl	 or	 a	 boy	 the	 assumed	 underlying	 in-group	
favoritism	should	be	observable	through	a	higher	proportion	of	feminine	divine	figures	among	girls.	
Now	 accounting	 for	 the	 child’s	 cultural	 background	 did	 suggest	 some	 interactions	with	 their	 own	
gender,	in	a	manner	that	would	either	favor	or	inhibit	its	expression	on	the	divine	figure.	
Regarding	 the	 last	 level	 of	 normative	pressure,	masculine	hegemony	 seems	 to	be	present	
across	all	groups	from	the	sample,	although	it	remains	difficult	to	pin	it	down	and	tell	it	apart	from	















– French-speaking	 Switzerland:	 the	 divine	 figure	 may	 exhibit	 biological	 features	 that	 are	
typically	associated	with	the	masculine	category,	such	as	a	beard,	all	the	while	that	figure	is	
wearing	 a	 dress	 (ch10_ne_m_pfo_12_07_raf).	 The	 masculine	 category	 may	 also	 be	
accentuated	 through	 the	 text,	 saying	 for	 example	 that	 it	 is	 “a	 man”	
(ch10_ne_m_pfo_12_07_raf).	Inspiration	from	the	Christian	tradition	is	often	made	evident.	
Clear	traditional	references,	such	as	Christ	on	the	cross,	indicate	the	masculine	gender	of	the	
figure.	 This	 can	 be	 very	 useful	 particularly	 alongside	 ambiguous	 gendered	 features	
(ch09_vd_m_pbu_11_11_jul).	 The	 divine	 figure	 may	 also	 be	 represented	 as	 an	 ordinary	





case:	 “I	 meant	 that	 god	 is	 almighty	 and	 stands	 above	 us	 and	 holds	 our	 world.”	
(ru10_sp_m_rs_15_02_ale).	 Representations	 of	 Jesus	 Christ	 can	 also	 be	 observed	














people	 from	 the	 child’s	 own	 family	 (e.g.,	 grandfather)	 can	 also	 be	 noticed	
(jp03_ca_f_rix_07_10_amx).	
Divine	 figures	may	 be	 characterized	 as	masculine	 at	 two	 different	 levels:	 gender	 features	
themselves	 and	 references	 to	 familiar	 characters.	While	 the	 first	 level	 simply	 consists	 in	 including	












– Saint-Petersburg:	 references	 are	made	 to	 the	 Christian	 tradition,	 such	 as	 the	 Virgin	Mary	
(whose	identification	was	supported	by	the	text):	ru09_sp_f_px_08_01_sta.	More	“generic”	
references	also	occur,	including	fairies	(ru09_sp_f_px_07_10_nas).	
– Buryatia:	 feminine	 body	 features	 are	 used,	 such	 as	 prominent	 breasts	






not	 the	 child.	 It	 happens	 that	 the	 feminine	 qualities	 of	 the	 divine	 figure	 are	 only	 clearly	
apparent	in	the	written	text	(ru09_bo_m_px_10_06_bou).	
	 205	
– Japan:	 many	 figures	 are	 gendered	 as	 feminine	 by	 very	 stereotypical	 features	 (especially	
showing	 on	 the	 hair	 and	 clothes)	 and	 sometimes	 look	 like	 a	 princess	
(jp03_to_f_pfx_13_06_sax).	 Some	 figures	 take	 after	 traditional	 Christian	 figures,	 such	 as	
Mary8,	 produced	 by	 a	 boy:	 jp04_to_m_rtx_10_10_kyx.	 In	 some	 exceptional	 instances,	
feminine	features	 (e.g.,	 long	feminine	hair)	are	used	to	symbolize	qualities	 that	go	beyond	









braids)	or	on	 the	body	 (beard	and	hairy	 legs):	 ch10_ge_f_rbc_15_04_val.	The	divine	 figure	







– Japan:	 the	 androgynous	 qualities	 of	 the	 divine	 figure	may	 be	 grasped	 by	 referring	 to	 the	
written	 text	 provided	 by	 the	 child	 in	 the	 presence	 of	 a	 divine	 figure	 having	 a	 somewhat	
masculine	 appearance	 (jp04_fa_m_pkx_11_05_tyx).	 In	 this	 group	 too	 may	 androgyny	 be	
distributed	over	several	divine	 figures,	 some	of	 them	being	 feminine	and	 the	others	being	















At	 an	 intercultural	 level,	 Saint-Petersburg	 was	 found	 to	 be	 the	 only	 one	 not	 to	 draw	
androgynously.	Also,	while	ontological	duality	as	expressed	through	gender	seemed	to	characterize	





of	 non-human	 entities	 (e.g.,	 a	 light)	 that	 are	 supplied	 with	 a	 (schematic)	 human	 face	
(ch09_vd_f_pbu_12_06_mel).	It	may	also	happen	that	god	is	drawn	as	a	faceless	figure	in	a	
way	that	makes	gender	impossible	identify	(ch10_ge_f_ral_13_05_kok).	
– Saint-Petersburg:	 gender	 traits	 also	happen	 to	be	 strongly	weakened,	 sometimes	with	 the	
accompanying	 statement	 that	 god	 appears	 like	 “not	 an	 ordinary	 human	 being”	
(ru09_sp_f_px_11_04_tan).	 Here	 too,	 the	 absence	 of	 a	 face	may	 lead	 to	 undifferentiated	
figures,	as	 it	 is	 the	case,	 for	example,	of	 this	drawing	of	a	Christian	angel	about	which	 the	
descriptive	text	underlines	the	ineffable	properties:	ru09_sp_f_px_11_xx_ana.	
– Buryatia:	 similarly,	 faceless	 figures	 may	 lead	 to	 gender	 undifferentiation	
(ru09_bo_f_px_11_03_dar),	 and	 here	 again	 this	 happens	 to	 be	 applied	 to	 angels	
(ru08_bo_f_pb_15_01_nin).	 Gender	 attenuation	 also	 occurs	 on	 otherwise	 traditional	
representations	 of	 Buddha,	 sometimes	 depicted	 as	 a	 statue	 (“Burkhan”),	 for	 example	
(ru08_bo_f_pb_07_05_ali).	A	 strategy	 that	 seems	 to	be	 typical	of	 this	 socio-cultural	 group	
consists	 in	 adding	 human	 body	 features	 (e.g.,	 eyes	 and	 ears)	 to	 already	 complete	 human	
																																								 																				















The	 two	 groups	 from	 Saint-Petersburg	 and	 French-speaking	 Switzerland	 appeared	 to	 blur	 gender	
expression	by	applying	personification	to	non-human	figures.	Regarding	the	absence	of	face,	Japanese	
















Drawings	 are	 particularly	 appropriate	 for	 the	 child	 to	 communicate	 representations	 of	 god.	
Anthropomorphic	god	representations	-	which	were	predominant	in	the	present	sample	-	ineluctably	








as	 divergences	 between	 these	 groups	 could	 be	 highlighted	 by	 assessing	 specifically	 four	 gender	
categories	 (i.e.,	 feminine,	masculine,	androgynous	and	undifferentiated.	This	could	be	observed	at	
three	 different	 levels:	 predominant	 religious	 tradition(s)	 within	 a	 socio-cultural	 environment,	 the	
artist’s	gender	and	gender	power	relationships.	The	respective	 influences	stemming	 from	all	 three	
levels	may	cause	tension	or	even	conflict	in	the	child.	The	impact	of	the	first	level	could	be	noticed	in	
the	lesser	utilization	of	feminine	figures	in	groups	that	are	strongly	characterized	by	Christianity	(i.e.,	
Saint-Petersburg	 and	 French-speaking	 Switzerland).	 It	 has	 to	 be	 mentioned	 that	 while	 religious	
traditions	do	seem	to	bear	an	effect	in	that	regard	it	does	not	mean	that	when	feminine	figures	are	





groups	 that	 were	 studied.	 Finally,	 a	 developmental	 pattern	 was	 apparent:	 divine	 representations	
progressed	towards	an	absence	of	gender	by	an	increased	use	of	non-anthropomorphic	figures	among	
older	 children	 (Brandt,	 Kagata	 Spitteler,	 &	 Gillièron	 Paléologue,	 2009;	 Dandarova,	 2013;	 Hanisch,	
1996;	Ladd,	McIntosh,	&	Spilka,	1998).	



















traditions	outside	one’s	background.	 This	was	especially	 the	 case	of	 feminine	 figures,	which	often	










For	 example,	 mystery	 happened	 to	 be	 conveyed	 through	 the	 use	 of	 a	 beard	 (which	 is	 usually	
associated	with	the	masculine	category)	or	through	faceless	figures	(often	gender-undifferentiated).	




In	conclusion,	by	drawing	god	 in	an	anthropomorphic	 form	children	cannot	 ignore	gender-
typing,	 and	 therefore	 they	 inevitably	 face	 potential	 gender	 transgression.	 This	may	 result	 in	 fairly	





drawings	 (jp03_to_m_pfx_10_02_tax)	 about	 which	 one	 may	 recall	 sisterhood	 and	 brotherhood	










that	 masculine	 God	 figures	 tended	 to	 become	more	 frequent	 with	 age,	 which	 is	 consistent	 with	
previous	 research	addressing	how	children	gender-type	human	characters	 in	a	draw-a-person	 task	
(Arteche	et	al.,	2010).	Further,	adopting	a	scoring	approach	inspired	by	Riegel	&	Kaupp	(2005),	two-





be	 observed,	with	 girls	 and	 boys	 favoring	 their	 own	 gender.	Mixing	 femininity	 and	masculinity	 to	




approach,	 both	 in	 the	 scientific	 literature	 on	 children’s	 God	 representations	 and	 in	 the	 area	 of	
children’s	drawings.	Therefore,	comparisons	with	past	research	may	be	limited	at	this	point.	
Overall,	 it	 can	 be	 deduced	 that	 gender-typing	 remains	 an	 activity	 that	 is	 partly	 domain-





Following	 the	 cross-cultural	 study,	 the	 bigger	 picture	 could	 be	 seen	 and	 allowed	 to	

















of	 influence	on	gender-typing	God	among	children	 from	different	 socio-cultural	environments	and	
religious	backgrounds.	The	commonality	with	the	outcome	of	the	previous	section	is	that	the	issue	at	
stake	(i.e.,	gender-typing	God)	appears	to	be	domain-specific	only	up	to	some	point.	With	the	use	of	





In	 the	 main,	 the	 current	 section	 has	 suggested	 that	 gender-typing	 God	 is	 deeply	 socio-
normative,	and	that	children	stand	at	the	crossroads	between	several	sources	of	influence.	The	part	
played	by	one’s	development	is	also	substantial.	Masculinity	in	the	divine	is	prevalent,	and	not	only	
within	 social	 environments	 marked	 by	 Christianity.	 Considering	 the	 increasing	 masculine	 gender-
typing	across	children’s	development	-	rather	than	a	progression	towards	more	gender	flexibility	-	it	
can	be	expected	that	androcentric	models	of	the	divine	will	be	replicated	by	new	generations	coming	
into	 adulthood.	 This	may	 suggest	 societal	 concerns,	 as	 advanced	by	 feminist	 theologians.	Hereby,	
focusing	 on	 children’s	 development,	 actions	 could	 be	 taken	 through	 youth	 education	by	 fostering	





Up	until	 this	point,	 the	 current	work	has	 consisted	 in	a	 further	 inquiry	 into	existing	 issues	already	
addressed	in	past	research.	Addressing	anthropomorphism	and	gender-typing	has	shown	even	more	
complexity	than	previously	suspected	in	those	areas.	Emotionality,	however,	has	hardly	been	touched	
on	 in	 the	 previous	 literature	 on	 children’s	 representations	 of	 the	 divine.	 Such	 research	 lacks	 a	
systematic	 examination	 of	 emotional	 expression	 in	 drawings	 of	God,	 and	 this	 is	what	 the	 current	
section	aimed	to	achieve	-	particularly	the	first	(quantitative)	study	being	presented.	Although	God	




the	 face	 of	 adverse	 life	 events	 (Koenig,	 2013;	 Pargament	 et	 al.,	 1990).	 Some	 form	 of	 social	
characteristics	is	often	used	to	depict	the	divine.	Those	characteristics	are	almost	inevitably	loaded	





worldview	 and	 shape	 meaning-making	 (Park,	 2005).	 Emotional	 states	 also	 happen	 to	 be	 directly	
attributed	to	God	(Gray	&	Wegner,	2010),	or	 in	regard	to	some	relative	humanness	(Haslam	et	al.,	
2008).	
The	 scientific	 literature	 on	 children’s	 drawings	 of	 God	 has	 made	 allusions	 to	 emotional	














previous	 studies	 (from	 the	 terminology	 being	 used)	 and	 in	 the	 current	 data	 (from	 subjective	
impression).	 Secondly,	 it	 sat	well	 next	 to	 anthropomorphism	 and	 gender-typing	 issues	 as	 another	
aspect	 of	 drawings	 of	 God	 that	 could	 relate	 rather	 obviously	 to	 psychological	 underpinnings.	 The	
former	 (anthropomorphism)	 connects	 with	 conceptual	 foundations	 and	 the	 latter	 (gender-typing)	
































































Introduction.	Emotionality	 in	 relation	 to	God	has	 thus	 far	poorly	been	explored	and	would	deserve	
more	 thorough	 investigations.	 Previous	 findings	 have	 addressed	 experiential	 (feeling	 in	 relation	 to	
God),	relational	(feeling	towards	God)	and	attributional	(God	feeling)	aspects	of	God	representations.	
However,	the	overall	emotional	 load	that	can	be	connoted	in	a	God	representation	has	failed	to	be	
examined.	 Visual	 depictions	 seem	 to	 constitute	 an	 appropriate	 way	 to	 examine	 emotional	











predictors	 for	both	 intensity	and	valence:	scores	showing	more	 intensity	and	more	positive	valence	
were	associated	with	being	female	and	receiving	religious	schooling.	Surprisingly,	age	only	shared	a	
significant	relationship	with	valence.	
















Gaining	 insight	 into	how	 individuals	 represent	God	 in	 their	own	way	 is	 important	 for	a	number	of	
reasons.	It	may	contribute	to	mutual	understanding	and	lessen	socio-political	tensions	in	increasingly	





























Thirdly,	 an	 “attributional”	 level	 deals	 with	 emotions	 attributed	 to	 the	 God	 figure	 itself.	 At	 an	
attributional	level,	individuals	may	consider	that	God	makes	the	experience	of	emotional	states,	for	
example:	in	relation	to	its	perceived	agency	as	a	moral	agent	(Gray	&	Wegner,	2010),	or	in	regard	to	
some	 relative	 humanness	 (Haslam,	 Kashima,	 Loughnan,	 Shi,	 &	 Suitner,	 2008).	 Emotional	 states	
perceived	in	God	may	be	negative	or	positive.	This	may	concern	personality,	as	through	neurotic	traits	
(e.g.,	anxiety,	depression)	attributed	to	God	(Cheston,	Piedmont,	Eanes,	&	Lavin,	2003).	It	may	also	be	











conceptual	 level	 is	 complementary	 to	 the	 aforementioned	 levels	 (i.e.,	 experiential,	 relational	 and	
attributional).	There	is	a	gap	in	this	area	of	research.	God,	as	an	emotionally	connoted	concept,	has	
hardly	been	explored.	The	attributional	 level	 is	 the	one	that	has	come	closest	to	 it.	There	 is	also	a	
strong	 need	 to	 understand	 how	 variations	 may	 occur	 depending	 on	 individual	 differences	 (e.g.,	
gender,	religiosity)	and	development	(i.e.,	age).	A	developmental	account	on	this	matter	is	particularly	
needed,	as	religiosity	and	spirituality	in	the	youth	have	been	understudied	(Benson	&	Roehlkepartain,	





to	 be	 rather	 complicated.	 The	 use	 of	 visual	 methods,	 especially	 drawings,	 shows	 a	 series	 of	
advantages.	Firstly,	drawings	represent	a	means	of	expression	that	children	are	familiar	with.	They	




appropriate	 for	characterizing	God	 (Bassett,	Miller,	Anstey,	&	Crafts,	1990)	 -	at	any	age.	Secondly,	
there	might	be	a	clear	advantage	from	using	free-drawing	tasks.	Mainly,	they	allow	participants	to	

















Although	 it	 has	 received	 scarce	 attention,	 emotionality	 associated	 with	 children’s	 drawn	 God	
representations	is	probably	subjectively	striking	to	any	beholder.	In	his	seminal	paper	on	children’s	
drawings	of	God,	Harms	(1944)	did	refer	to	emotions	several	times,	mentioning	words	like	“emotions”,	














appears	 to	be	God	 in	 the	 ‘form’	of	 (yellow)	 light:	 “It	 is	 something	 that	 is	deep	 in	my	heart	and	 in	
anybody’s	heart.”	(p.	17).11	Arguably,	this	would	relate	to	the	“relational”	level	identified	above.	As	it	
has	not	been	the	object	of	direct	assessment,	emotionality	has	often	 led	to	considering	altogether	
rather	 asymmetrical	 conceptual	 characteristics,	 resulting,	 for	 example,	 in	 a	mix	 of	 quite	 different	
traits,	such	as	protector,	religious	mythological	figure	or	male	figure,	in	Tamm	(1996).	Nevertheless,	
such	methodological	decisions	had	merit	for	the	specific	questions	they	aimed	to	answer.	










cognitive	 development	 instead	 of	 analyzing	 specific	 psychological	 dimensions	 (e.g.,	 emotionality).	
Secondly,	researchers’	interest	in	emotions	have	involved	mostly	unconscious	processes,	confronting	
indirect	means	of	expression.	Thirdly,	emotional	characteristics	were	often	anchored	in	wider	social	






















age-incremental	 (Carothers	 &	 Gardner,	 1979;	 Ives,	 1984;	Morra,	 Caloni,	 &	 d'Amico,	 1994;	 Picard,	
Brechet,	&	Baldy,	2007;	Picard	&	Gauthier,	2012;	Winston,	Kenyon,	Stewardson,	&	Lepine,	1995),	on	
the	 other	 hand.	 The	main	 reason	 for	 such	 differences	 appears	 to	 depend	 on	 the	 artistic	 outlook	
adopted	by	researchers,	with	the	former	relying	strongly	on	a	modernist	art	perspective	(Davis,	1997;	
Jolley,	Fenn,	&	Jones,	2004;	Pariser	&	van	den	Berg,	1997).	It	has	been	shown	empirically	(Jolley	et	al.,	
2016)	 that	 it	 is	 specifically	 representational	 drawing	 abilities	 that	 produce	 for	 such	 discrepancies:	




















The	 psychology	 of	 emotions	 has	 seen	 the	 emergence	 of	 various	 theoretical	 views,	 of	 which	
discrete/categorical	vs.	dimensional	approaches	have	been	the	most	prominent	ones	(Izard,	2009).	
Building	 upon	 the	 latter,	 the	 two	 central	 dimensions	 of	 pleasure-displeasure	 (i.e.,	 valence)	 and	
activation-deactivation	 (i.e.,	 arousal	 or	 intensity)	 have	 been	 repeatedly	 employed	 in	 the	 scientific	
literature	(Cacioppo	&	Gardner,	1999;	Davidson,	2000;	Larsen,	Diener,	&	Cropanzano,	1987;	Russell,	



















children	 (Eshleman,	 Dickie,	 Merasco,	 Shepard,	 &	 Johnson,	 1999),	 which	 might	 reflect	 greater	
connectivity	 (therefore,	 possibly	 intensity	 of	 emotions)	 with	 the	 God	 figure	 as	 a	 function	 of	 age.	
Moreover,	it	has	been	shown	that	children	draw	associations	between	specific	emotions	and	religious	
practices,	 such	 as	 prayer,	 and	 that	 these	 appear	 to	 increase	 in	 complexity	 as	 a	 function	 of	 age	
(Bamford	&	Lagattuta,	2010).	




















of	 God	 in	 relation	 to	 the	 aforementioned	 three	 predictor	 variables.	 There	 were	 two	 research	


















Sanger,	 1995;	 Goodman,	 1968).	 The	 current	 study	 focused	 on	 the	 former,	 that	 is,	 the	 drawing.	









perceived	 as	 closer	 with	 age	 (Eshleman	 et	 al.,	 1999;	 Kirkpatrick	 &	 Shaver,	 1990)	 (hypothesis	 1a).	
Secondly,	a	positive	association	would	be	found	with	each	religiosity	measure,	i.e.,	religious	schooling,	
religious	affiliation	and	prayer	practice	 (hypothesis	1b).	Thirdly,	 it	was	anticipated	 that	girls	would	
draw	with	more	emotional	intensity	than	boys,	based	on	both	the	literature	on	expressive	drawings	




age	 (hypothesis	 2a).	 This	 would	 be	 in	 line	 with	 empirical	 findings	 showing	 increasing	 conceptual	





female	 individuals	 generally	 reporting	 greater	 religiosity	 (Donahue	&	Benson,	 1995;	 Francis,	 1997;	
Francis	&	Wilcox,	1996).	Thirdly,	religiosity	measures	would	be	associated	with	positive	rather	than	




the	 more	 positive	 the	 more	 intense	 (hypothesis	 3).	 Due	 to	 the	 mainly	 positive	 and	 compelling	













pastels	 (yellow,	 orange,	 red,	 pink,	 purple,	 blue,	 green,	 brown,	 black,	 white)	 and	 an	 eraser.	 A	



























(all	 denominations	 included)	 and	 87	 children	 (21.4%)	 reported	 not	 to	 be	 religiously	 affiliated.	
Participants	 could	 select	 a	 specific	 affiliation	 among	 a	 series	 of	 choices	 as	well	 as	were	 given	 the	
opportunity	 to	 write	 free	 text.	 With	 respect	 to	 the	 prayer	 practice	 variable:	 232	 children	 (57%)	
reporting	 praying	 at	 home	 and	 175	 (43%)	 reported	 not	 to.	 Those	measures	 were	 obtained	 from	
children’s	answers	to	a	questionnaire	that	they	filled	out	at	the	end	of	the	drawing	activity.	As	for	the	
religious	 schooling	 variable	 was	 deduced	 from	 the	 nature	 of	 the	 setting	 where	 drawings	 were	
collected.	
Scoring	of	the	Drawings	for	Intensity	and	Valence	
Drawings	were	 assessed	 on	 two	measures:	 emotional	 intensity	 and	 emotional	 valence.	 Emotional	
intensity	consisted	in	assessing	the	extent	to	which	each	drawing	expressed	emotions	as	a	matter	of	
intensity.	Scores	ranged	from	1	to	7:	1	=	unemotional,	4	=	moderately	emotional,	7	=	very	strongly	












esthetic	 devices	 (i.e.,	 literal	 expression,	 subject	matter	 and	 formal	 properties)	 into	 consideration,	
although	they	were	not	assessed	separately,	but	as	a	whole.	The	entire	drawing	would	be	assessed,	
and	 not	 only	 a	 figure	 recognizable	 as	 God.	 Importantly,	 and	 in	 connection	 with	 past	 debates	 in	






measured	 using	 intraclass	 correlation	 analyses	 (two-way	 mixed	 with	 absolute	 agreement).	 Good	
reliability	was	obtained	for	emotional	intensity:	ICC(C,k)	=	.832,	95%	CI	(.796,	.862).	Disagreements	lying	
more	 than	two	points	apart	on	 the	scale	were	discussed	 for	 resolution	 (N	=	5).	A	mean	score	was	
automatically	computed	for	drawing	scores	lying	one	(N	=	183)	or	two	points	(N	=	59)	apart	between	











Multiple	 regression	 analyses	 (stepwise)	 were	mainly	 employed	 in	 order	 to	 examine	 the	 effect	 of	






For	 each	 outcome	 variable	 (i.e.,	 intensity	 and	 valence)	 the	 following	 independent	 variables	 were	





A	 significant	 regression	 equation	was	 found	 (F(2	 ,	 404)	 =	 18.347,	 p	 =	 .00000005),	with	 an	
adjusted	 R2	 of	 .079.	 Predicted	 emotional	 intensity	 is	 equal	 to	 3.913	 -.468.	 (GENDER)	 +	 .517	
(SCHOOLING),	where	gender	is	coded	as	0	=	female,	1	=	male,	and	schooling	is	coded	as	0	=	regular	
schooling,	 1	 =	 religious	 schooling.	 Predicted	 emotional	 intensity	was	 .468	 points	more	 for	 female	
participants	and	was	.517	points	more	for	participants	receiving	religious	schooling.	Both	gender	and	
schooling	were	significant	predictors	of	emotional	 intensity.	 It	 is	worthwhile	that	data	visualization	
revealed	no	developmental	 tendency:	no	curvilinear	 relationship	between	age	and	 the	dependent	
variable	could	account	for	the	lack	of	statistical	significance	in	the	multiple	regression	model.	
Based	 on	 the	 significant	 effect	 of	 religious	 schooling	 on	 emotional	 intensity	 additional	
analyses	were	 conducted	 in	 order	 to	 compare	 children	within	 the	 group	 from	 religious	 schooling	








as	 follows:	 the	higher	 the	valence	 score	 the	more	clearly	positive,	and	 the	 lower	 the	more	clearly	
negative.	
A	 significant	 regression	 equation	was	 found	 (F(3,	 397)	 =	 15.329,	 p	 =	 .00000005),	 with	 an	











categorical	and	bidirectional.	For	 that	 reason,	 the	 three	underlying	categories	of	 the	valence	scale	
were	examined	separately.	Negative	and	positive	valence	scores	were	respectively	examined	using	






associated	 with	 being	 male	 and	 was	 negatively	 associated	 with	 receiving	 religious	 schooling.	 For	
positive	valence,	correlation	coefficients	were:	r	=	-.194	for	gender,	and	r	=	.184	for	schooling.	This	
indicated	 that	 stronger	positive	valence	was	positively	associated	with	being	 female	and	 receiving	
religious	schooling.	Regarding	drawings	‘of	equal	balance’,	a	logistic	regression	analysis	was	carried	
out	with	age,	gender	and	schooling	as	predictor	variables.	The	model	explained	11.3%	(Nagelkerke	R2)	







the	basis	of	 religious	denomination,	Catholic	or	Protestant.	A	Mann-Whitney	U	 test	 indicated	 that	
there	was	a	statistically	significant	difference	between	children	receiving	Catholic	schooling	(N	=	95)	



















Firstly,	 for	 emotional	 intensity	 significant	 predictors	 were:	 gender	 and	 schooling.	 More	
specifically,	 being	 a	 female	 individual	 or	 receiving	 religious	 schooling,	 respectively,	 increased	 the	




religious	 denomination	 endorsed	 by	 religious	 schooling	 (i.e.,	 Roman	 Catholic	 and	
Protestant/Reformed)	was	found.	
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Secondly,	 concerning	 emotional	 valence	 significant	 predictors	 were:	 age,	 gender	 and	
schooling.	 Age,	 being	 female	 and	 receiving	 religious	 schooling	 were	 all	 positively	 associated	 with	
greater	valence	scores,	meaning	scores	lying	higher	towards	the	positive	end	of	the	continuum.	All	






and	 participants	 receiving	 religious	 schooling.	 Differences	 could	 be	 observed	 within	 the	 religious	
schooling	 group	 between	 Catholic	 and	 Protestant	 contexts.	 Children	 receiving	 a	 Catholic	 type	 of	
teaching	were	more	 likely	 to	 produce	more	 positive	 drawings	 of	 God	 than	 the	 Protestant	 group.	











of	 the	 task:	 it	 was	 free	 in	 respect	 of	 emotional	 expression,	 which	 was	 never	 mentioned	 to	 the	
participants.	This	is	different	from	what	has	been	done	in	research	on	the	development	of	children’s	
esthetic	 abilities,	 where	 children	 were	 asked	 to	 draw	 expressively	 as	 well	 as	 they	 could.	 A	
strengthening	argument	lies	in	the	general	observation	that	differential	(vs	developmental)	variables	
(i.e.,	age	and	schooling)	appeared	to	be	particularly	relevant	to	emotionality.	The	poor	contribution	
of	 age	may	point	 to	 the	particular	 importance	of	 socio-cultural	 and	normative	points	 of	 influence	
insofar	 as	 emotional	 expression	 is	 concerned,	 for	 this	 topic.	 Such	 influence	may	 operate	 directly	
through	exposure	to	visual	artifacts	(e.g.,	religious	paintings),	but	also	through	the	indirect	influence	







are	 able	 to	 perform	 for	 a	 predetermined	 emotion.	 However,	 the	 circumstances	 were	 somewhat	


























denominations	 have	 shown	 a	 less	 straightforward	 role.	 They	 sometimes	 influenced	 the	 degree	 of	










Along	 the	 same	 line	 of	 thought,	 Kirkpatrick	 and	 Shaver	 (1990)	 have	 put	 forth	 the	 idea	 that	 as	
individuals	 grow	 older,	 God	 becomes	 an	 attachment	 substitute	 to	 parental	 figures	 -	 at	 least	 for	
children	identified	as	religious.	The	fact	that	the	valence	of	God	representations	did	not	become	more	
nuanced	with	age,	unlike	the	concept	of	prayer	(Bamford	&	Lagattuta,	2010),	may	suggest	different	










More	 generally,	 the	 current	 scientific	 contribution	 adds	 to	 our	 yet	 limited	 understanding	 of	 God	
defined	 as	 a	 ‘hot’	 concept,	 besides	 being	 often	 apprehended	 as	 a	 ‘cold’	 and	 intellectual	 concept	
(Boyatzis,	2005).	God	representations	may	help	cope	and	regulate	emotions	(Koenig,	2013;	Pargament	
et	al.,	1990)	as	well	as	have	important	psychological	effects	(Rizzuto,	1979;	Schaap-Jonker	et	al.,	2002).	
They	participate	 in	 specific	 and	 global	meaning-making	 (Park,	 2005)	 and	may	 endorse	qualities	 of	








methods	 in	 religious	 studies.	 Analyzing	 drawings	 for	 their	 expressivity	 and	 with	 a	 developmental	
perspective	could	be	an	interesting	methodological	complement	to	related	research	relying	on	visual	
culture	 (Harvey,	 2011;	 Knauss	 &	 Pezzoli-Olgiati,	 2015)	 or	 semiotics	 (Yelle,	 2011).	 In	 return,	 the	





a	horizontal	assessment	of	drawings,	a	 child’s	discourse	about	 their	drawing	of	 Jesus	on	 the	cross	
might	emphasize	one	valence	pole	or	another.	













a	major	 influence	 of	 the	 topic	 itself	 (in	 this	 case,	 God),	 which	may	 have	 been	 underestimated	 in	
previous	studies.	In	spite	of	that,	it	must	be	conceded	that	most	research	on	expressive	drawings	has	
relied	on	tasks	requiring	that	children	perform	as	well	as	then	can,	or	to	compare	to	a	control	drawing,	







mostly	 Christian	 sample,	 with	 two	 main	 denominations,	 in	 a	 specific	 socio-cultural	 context	 (i.e.,	
French-speaking	 Switzerland).	 This	 impedes	 possibilities	 to	 generalize	 those	 results.	 Thirdly,	
confounding	 variables	 (e.g.,	 state	 mood	 during	 the	 task)	 or	 individual	 differences	 (e.g.,	















the	 mind	 of	 the	 raters’,	 as	 folk-psychology	 seems	 to	 have	 it	 that	 people	 spontaneously	 think	 of	






Baldy,	 2007).	 In	 that	 regard,	 the	 current	 approach	 has	 adopted	 a	 methodology	 closer	 to	 the	















communicated.	 In	 a	 similar	 fashion,	 traditional	 religious	 scenes	 may	 impact	 on	 the	 emotional	
reception	on	the	part	of	the	viewer,	taking	into	account	their	understanding	within	a	particular	socio-
cultural	group.	In	that	respect,	a	depiction	of	the	Sacred	Heart,	although	generally	poignant,	might	
















Findings	 from	 this	 study	may	 be	 exploitable	 in	 various	 settings.	 Firstly,	 accounting	 for	 emotional	
valence	 and	 intensity	 associated	 with	 God	 representations	 may	 be	 valuable	 to	 work	 with	 in	 the	
contexts	 of	 clinical	 counselling	 and	play/art	 therapy.	 Based	on	 the	 current	 findings,	 depending	on	
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concerned.	 Thirdly,	 inter-faith	 and	 ecumenical	 dialogues	 might	 benefit	 from	 reporting	 on	 the	
















Age	(year)	 Frequency	 Percent	 Cumulative	Percent	
6	 8	 2.0	 2.0	
7	 28	 6.9	 8.8	
8	 68	 16.7	 25.6	
9	 40	 9.8	 35.4	
10	 50	 12.3	 47.7	
11	 40	 9.8	 57.5	
12	 62	 15.2	 72.7	
13	 57	 14.0	 86.7	
14	 50	 12.3	 99.0	
15	 4	 1.0	 100.0	



















analyzed	 with	 regard	 to:	 their	 traditional	 significance	 in	 the	 religious	 domain,	 the	 associated	





unpack	 relationships	 between	 them	 and	 overall	 emotional	 expression,	 as	 well	 as	 the	 possible	













demographics	 associated	 with	 the	 participants,	 and	 they	 were	 consistently	 found	 to	 depend	 on	
religious	schooling	and	gender.	Additionally,	emotional	valence	was	also	influenced	by	age.	
In	order	to	convey	emotions,	children	usually	rely	three	types	of	esthetic	devices,	in	a	similar	
fashion	 to	 professional	 artists:	 subject	 matter,	 literal	 expression,	 formal	 properties.	 Those	 were	
previously	considered	altogether	to	assign	a	score	of	intensity	or	valence	to	each	drawing,	which	was	
assessed	as	a	whole.	Although	the	thematic	properties	of	a	drawing	may	have	concerned	a	specific	
theological	 reference	 (e.g.,	 crucifixion	 of	 Christ),	 it	 counted	 only	 as	 one	 aspect	 among	 others	 to	
possibly	 influence	 the	 emotionality	 of	 that	 drawing.	 Moreover,	 subject	 matter	 was	 taken	 into	
consideration	 only	 for	 the	 specific	 point	 in	 time	 shown	 in	 a	 drawing.	 It	 was	 not	 looked	 at	 for	





more	 emotionality	 than	 appreciated	 at	 a	 first	 -	 straightforward	 -	 level	 of	 interpretation.	Without	








The	 objective	 was	 threefold:	 firstly,	 to	 provide	 some	 insight	 into	 the	 traditional	 religious	
themes	and	scenes	that	children	from	the	current	sample	use;	secondly,	to	propose	some	reflections	
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about	 possible	 connections	 between	 such	 themes/scenes	 and	 emotional	 expression;	 thirdly,	 to	
tentatively	suggest	differences	based	on	socio-demographics.	
The	 research	 question	 was	 threefold:	 firstly,	 what	 are	 the	 main	 traditional	 religious	
themes/scenes	 exhibited	 in	 the	 current	 sample?	 Secondly,	 how	 could	 they	 relate	 to	 emotional	




inquiry.	 As	 a	 first	 step,	 traditional	 religious	 themes	 and	 scenes	 were	 inventoried	 in	 a	 somewhat	
exhaustive	manner,	although	it	is	not	impossible	that	some	more	could	further	be	identified.	Following	
this	step,	commentaries	about	some	of	the	specific	themes	or	scenes	depicted	were	made,	leading	to	
reflections	 about	 their	 role	 in	 the	 overall	 emotionality	 of	 the	 drawings.	 Finally,	 theoretical	
perspectives	 were	 put	 forth	 in	 order	 to	 suggest	 paths	 that	 future	 research	 could	 take	 to	 further	
analyze	this	issue	on	traditional	religious	themes/scenes	and	emotionality.	
A	terminological	distinction	was	made	between	religious	‘theme’	and	religious	‘scene’.	The	
former	 refers	 to	 broad	 topics,	 such	 as	 God’s	 celestial	 court	 in	 heaven,	 God	 watching	 over	 the	
humankind	or	being	the	 light	that	guides	our	 lives.	 It	may	be	compared	to	 ‘semantic	memory’	-	vs	
‘episodic	memory’.	The	latter	was	meant	to	allude	to	situations	or	unfolding	actions	that	are	time-





Traditional	 religious	 themes	 and	 scenes	 were	 inventoried	 based	 on	 familiarity	 with	 the	 sample	
(bottom-up	 approach)	 and	 expectations	 about	 what	 may	 lie	 in	 the	 data	 (top-down	 approach).	
Following	this,	the	data	were	scrutinized	again	for	enriching	the	findings.	As	expected	in	respect	of	the	





with	 regard	 to	 the	 traditional	 references	 they	 depicted.	 This	 left	 up	 the	 possibility	 for	 several	
themes/scenes	to	be	combined	in	a	same	drawing,	as	long	as	they	were	separately	identifiable.	Some	
references	were	also	fused	together	when	they	got	close,	for	the	sake	of	limpidity,	in	this	tentative	





Some	 illustrations	 consisting	 of	 drawings	 from	 the	 current	 sample	 are	 provided	 for	 each	
traditional	religious	reference	in	the	Appendices	section	at	the	end	of	this	chapter.	They	were	chosen	


























































(p.	 3).	 Their	 model	 is	 reported	 in	 Figure	 1	 below.	 These	 authors	 have	 described	 four	main	 parts	
composing	an	intentional	net	in	relation	to	the	apprehension	and	the	making	of	pictures.	They	consist	



























the	way	 they	 attend	 to	 the	 task.	 This	 claim	 elaborates	 on	 finding	 religious	 schooling	 consistently	
significant	in	the	previous	(quantitative)	study	on	emotional	expression.	A	wide	range	of	emotionality	
is	therefore	likely	to	be	manifested	depending	on	that	artist-picture	connection.	This	point	also	entails	













appreciation	 of	 emotionality	 conveyed	 in	 a	 drawing.	 This	 aspect	 deals	 with	 the	 beholder-world	
connection	 in	 the	 intentional	 net.	 Besides	 the	 beholder’s	 background,	 individual	 subjectivity	 (e.g.,	
attentional	biases,	cognitive	heuristics)	and	sensitivity	 (e.g.,	past	experience,	personal	significance)	
will	guide	one’s	construal	of	the	drawing	composition	they	are	facing.	 In	the	presence	of	elements	

















techniques	 in	 a	way	 that	 they	 coherently	 come	 together	 to	 communicate	 certain	properties	 (e.g.,	
intensity)	of	emotional	expression.	




schooling	 produced	 a	 drawing	 with	 that	 reference.	 Although	 versions	 and	 interpretations	 of	 the	








Should	 it	 happen	 through	 broad	 quantitative	 or	 fine	 qualitative	 methods,	 providing	 explanations	

























Christ	 represents	 a	 figure	 leading	 to	 a	 great	 variety	 of	 traditional	 religious	 references	 and	 is	 not	
construed	as	a	reference	in	itself.	Indications	of	Jesus	Christ	may	be	construed	differently	in	various	





of	 Christian,	Muslim	 or	 other	 faiths	 has	 produced	 the	 picture	will	 greatly	 condition	 its	 reception.	
Similarly,	the	wider	cultural	background	may	strongly	influence	the	reception	as	well	as	the	utilization	
of	representations	of	Jesus	Christ.	This	has	been	shown	in	detail	by	Birgit	Meyer	(Meyer,	2011)	with	
the	 re-appropriation	 of	 The	 Sacred	Heart	 in	Ghana,	 its	 prominence	 and	 the	 functions	 it	 has	 been	
endowed	with.	
In	relation	to	Christ	as	well,	describing	the	Eucharist	may	be	understood	differently	depending	
on	 the	whether	 the	 Artist	 (A)	 or	 the	 Beholder	 (B)	 interpret	 it	 as	 an	 actual	metaphysical	 act	 (i.e.,	






in	 that	 regard,	 is	 particularly	 relevant	when	 it	 comes	 to	 examining	 emotional	 properties.	 Indeed,	
drawings	might	evoke	forms	of	associated	distress	or,	on	the	contrary,	illustrate	a	sense	of	greatness	
and	ineffability.	This	might	depend	for	a	great	part	on	the	artist’s	age	and	faith.	The	artist’s	rationale	
may	 vary	 along	 the	 lines	 of:	 the	 perception	 of	 one’s	 inability	 to	 do	 so	 (own	 cognition-specific	
argument),	a	general	impossibility	to	do	so	(complex	notion-related	argument)	or	more	pragmatically	










and	 this	 is	 an	 aspect	 that	 has	 not	 been	 considered	 in	 the	 previous	 quantitative	 study	 -	 i.e.,	 how	
differently	emotional	drawings	may	be,	at	a	meaning	 level.	 In	the	case	of	the	former	also,	obvious	
allusions	to	pre-existing	cultural	characters	may	play	a	role	in	the	overall	emotional	expression	of	a	
drawing.	 For	 example,	 drawing	 6.1.e	 relies	 on	 a	 Simpson’s-like	 God	 character,	 which	 may	 be	




cloud.	 The	 composition	 in	 itself	 is	 not	 particularly	 emotional,	 but	 the	beholder	may	 already	 grasp	
intense	emotionality	when	considering	that	the	child	was	asked	to	draw	God	(and	completed	the	task	



















consideration	 yet	 is	 how	 the	 child/artist	 positions	 themself	 in	 relation	 to	 characterizing	 God	 as	 a	






Looking	 at	 depictions	 of	 traditional	 religious	 references	 (themes	 and	 scenes)	 within	 that	
theoretical	framework	provides	a	particular	insight	into	how	relative	the	perception	of	emotionality	
can	be.	It	was	shown	that	it	depends	on	various	factors,	among	which	the	major	ones	are:	the	drawing	





















The	 Nativity	 of	 Jesus	 holds	 much	 emotional	 significance	 to	 many	 Christian	 followers.	 It	 regularly	
occurred	in	the	data,	yet	both	during	religious	teaching	and	regular	schooling.	
Among	 children	 from	 the	 religious	 teaching	 group,	 such	 drawings	 appear	more	 emotional	
both	on	positive	valence	and	intensity.	Those	display	a	greater	use	of	bright	colors	and	a	better	balance	
of	 composition.	Besides	 the	 religious	 reference	common	 to	all	 three	drawings	 (i.e.,	 the	Nativity	of	
Jesus),	 those	 two	 drawings	 in	 particular	 involve	 more	 emotionally	 loaded	 content:	 drawing	 5.1.a	
displays	a	social	scene	with	many	characters,	and	drawing	5.1.b	exhibits	somewhat	poignant	text	used	
to	portray	the	drawn	characters.	All	such	aspects	clearly	contribute	to	more	positive	emotionality	as	













While	 this	 approach	 is	 careful	 in	 attempting	 to	 compare	 drawings	 based	 on	 similar	 socio-
demographics	 (e.g.,	 age),	 it	 may	 be	 argued	 that	 anchoring	 observations	 in	 traditional	 religious	
references	radically	differs	from	the	previous	quantitative.	Therefore,	if	the	current	approach	was	to	
be	carried	out	systematically	on	all	concerned	drawings,	respective	results	would	probably	contrast	in	




and	drawing	away	 from	the	expectations	 it	usually	 raises.	More	specifically,	 it	distorts	 the	canonic	
qualities	of	the	representation	by	displaying	a	celestial	context	for	the	Nativity	of	Jesus,	and	depicting	
God	who	is	virtually	taking	the	place	of	Joseph.	
The	main	point	 of	 this	 last	 observation	 is	 that	 there	might	be	more	 to	 content	 than	 ‘just’	
subject	matter	in	children’s	expressive	drawings.	There	is	a	semantic	chain	encompassing	the	wider	
topic	 (i.e.,	 God)	 through	 traditionally	 known	 references	 (i.e.,	 the	Nativity	 of	 Jesus)	 to	 the	 specific	
subject	matter.	While	the	last	two	do	overlap	to	some	degree,	the	very	content	of	a	drawing,	as	 it	









the	 quantitative	 study	 on	 humanness	 and	 de-anthropomorphization.	 It	 is	 that	 religious	 schooling	
might	 endorse	 the	 role	 of	 provider	 of	 alternative	 representations,	 offering	 a	 larger	 repertoire	 to	
choose	from.	In	this	case,	the	proposition	goes	one	step	further:	more	than	facilitating	alternatives,	
religious	schooling	may	in	fact	stimulate	the	alteration	of	traditional	representations.	One	possibility	
is	 to	 infer	 topic-specific	creativity,	 in	 the	sense	that	religiously	socialized	children	may	be	more	 ‘at	











that	 is	 less	 emotionally	 negative	 than	 children	 from	 the	 regular	 teaching	 group.	 This	 widespread	



























a. ch08_ge_m_rap_09_01_ale	 b. ch10_ne_m_psr_09_02_jer	 c. ch10_vs_f_phn_08_06_kat	





























in	 the	 Easter	 Garden	 (e.g.,	 see	 John	 20:11-18).	 The	 scene	 is	 generally	 strongly	 positive	 and	 very	
intense,	 so	 is	 the	 drawing,	 through	 the	 esthetic	 techniques	 employed	 by	 this	 child:	 smile	 (literal	
expression),	hearts	and	lush	nature	(subject	matter),	bright	and	bold	colors	(formal	properties).	It	is	
8-year-old	 boy	 from	 Geneva,	 seen	
during	regular	teaching	
10-year-old	 girls	 from	 Neuchatel,	
seen	during	regular	teaching	












in	 that	 drawing.	 A	 cross	was	 drawn	 in	 the	middle	 of	 the	 page.	 That	 setup	 suggests	 a	 play	 on	 the	







analysis	 of	 the	 use	 of	 objects	 mediating	 the	 spiritual	 presence	 of	 the	 divine	 through	 its	 evident	
absence.	Taken	 from	the	absence	end,	 this	may	 tilt	 towards	negative	emotionality,	underlying	 the	
death	of	Christ.	Taken	from	the	presence	end,	it	may	as	well	signify	the	enthusiastic	view	that	Jesus	
has	ascended	 to	 the	kingdom	of	God,	 that	 the	human	kind	 is	 redeemed	 for	 its	 sins	and	 that	he	 is	
watching	over	us.	
The	child	mentioned	 in	her	written	description	that	the	cross	 is	part	of	God.	This	might	be	
regarded	as	 a	 construal	 of	 the	 cross	 that	 fits	 better	 the	 common	use	of	 the	 cross	 as	 an	object	of	
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remembrance	or	as	a	pendant.	Not	knowing	which	end	(i.e.,	presence	or	absence	-	or	both)	the	child	
meant	 underline	more,	 this	 depiction	 still	 remains	 emotionally	 and	 symbolically	 intense	 -	 despite	








in	 their	 drawings.	 If	 so,	 the	 presence	 of	 a	 cross	 in	 drawings	 of	 older	 Protestant	 children	may	 be	
underlay	a	subversive	approach	to	representing	God,	which	would	be	strongly	intense	emotionally.	
As	 a	 possible	 path	 to	 take	 in	 future	 research	 examining	 emotionality	 and	 meaning	 in	 children’s	







a. ch10_ge_f_pco_11_10_mae	 b. ch16_vd_f_rsp_10_02_jul	 c. ch16_vd_m_rcb_13_09_arn	
11-year-old	 girl	 from	 Geneva,	 seen	
during	regular	schooling	
10-year-old	 girl	 from	 Vaud,	 receiving	
Catholic	teaching	
























In	 the	 main,	 the	 current	 illustrations	 underline	 the	 shared	 reception	 and	 understanding,	
among	children	 from	both	 teaching	groups,	of	a	 cultural	 symbol	 that	 is	positively	 connoted	and	 is	
periodically	associated	with	the	divine.	Inferring	a	direct,	explicit	connection	with	the	Holy	Spirit	in	the	
child’s	mind	might	require	more	caution.	Indeed,	the	native	to	a	particular	socio-cultural	background	
may	happen	 to	be	 somewhat	 “blind”	 to	 the	distinct	 elements	used	 in	 the	analogical	 systems	 that	
compose	cultural	representations	(Johnson,	1981;	Miller,	1979).	It	is	however	not	trivial	for	a	dove	to	











together,	 as	 in	 drawing	5.7.b.	 Such	drawings	 are	 somewhat	 emotionally	 positive:	 the	 former	uses	
bright	colors,	and	both	display	positive	literal	expression	-	on	the	characters’	faces.	However,	they	are	
not	strongly	so.	Regarding	emotional	intensity,	the	content	fails	to	exhibit	sufficient	originality	of	idea	
to	make	 them	 particularly	 intense.	 A	 similar	 observation	 can	 be	made	 of	 their	 formal	 properties:	
although	 more	 boldness	 in	 the	 use	 of	 colors	 and	 lines	 can	 be	 noticed	 from	 drawing	 5.7.a,	 both	













a. ch15_fr_f_rbe_09_01_ail	 b. ch16_vd_m_rcb_14_01_jon	









that	 they	 are	 embodied	 in	 representational	 objects.	 This	 does	 not	 necessarily	 involve	 that	
embodiment	takes	place	through	a	human-like	character.	It	requires	that	the	idea	is	grounded	in	some	
metaphor	 (source)	 allowing	mappings	 to	 the	 target	 concept	 (Gibbs,	 1992).	 That	metaphor	 needs	
concrete	entities	to	grasp.	The	absence	of	representation,	or	the	fading	of	representationality	may	
therefore	lead	to	less	firm	support	for	emotional	expression.	




human	 and	 divine	 substance.	 This	 connects	 back	 into	 debates	 covered	 in	 the	 Nicene	 creed,	




figure	 (see	drawings	5.8.c-d),	or	 through	 several	entities	 (see	drawings	5.8.a-b).	 There	 is	 a	 shift	of	
perspective	from	the	interpretation	of	gender-typing	in	previous	studies	from	the	current	thesis.	In	
this	case,	rather	than	identifying	sources	of	normative	pressure	(such	as	androcentrism,	same-gender	
preference)	 it	 is	 the	 theological	meaning	 conveyed	by	 children	 that	 is	 at	 stake.	Alluding	 to	 such	a	
complex	metaphysical	idea	may	be	easier	to	grasp	for	children	if	embodied	in	gender.	












notion	 of	 hypostatic	 union.	 Being	 repeatedly	 exposed	 to	 such	 notion	 may	 help	 comprehend	 the	






a. ch16_fr_f_rec_13_10_sar	 b. ch10_ge_f_rbc_12_11_jul	




c. ch10_ge_m_pco_11_00_flo	 d. ch10_ge_f_rbc_15_04_val	





















American	 Catholics,	 both	 at	 practice	 and	 imagery	 levels,	 since	 the	 seventeenth	 century,	 central	
features	have	remained	(Morgan,	2010).	Marguerite-Marie	Alacoque,	from	her	mystical	revelations,	
has	supported	with	much	energy	the	 image	of	a	welcoming	savior,	especially	 through	the	traits	of	
forgiveness,	 accessibility	 (direct	 gaze,	 and	 generally	 androgynous	 appearance)	 and	 vulnerability.	A	
piety	of	sympathy	has	developed	among	devotees,	due	largely	to	the	direct	gaze	between	the	figure	











played	 on	 by	 children	 or	 not.	 If	 they	 are,	 this	 will	 have	 an	 undeniable	 impact	 on	 the	 overall	
emotionality	of	their	drawings	of	God.	





part	of	 the	Sacred	Heart,	between	benevolence	and	 suffering.	 In	 that	 respect,	while	 the	 crown	of	
























This	 represents	 a	 shift	 of	 perspective	 from	 the	 previous	 quantitative	 study	 on	 emotional	
expression	 described	 in	 the	 current	 thesis.	 Indeed,	 the	 assessment	 of	 emotionality	 in	 drawings	






a. ch16_fr_f_rec_13_01_loa	 b. ch16_fr_f_rec_12_08_nat	
13-year-old	 girl	 from	 Fribourg,	 receiving	 Protestant	
teaching	







d. ch16_fr_f_rec_13_09_jul	 e. ch10_ge_f_rbc_14_09_ca
t	
10-year-old	 boy	 from	 Valais,	
seen	during	regular	schooling	





















handle	 traditional	 meanings	 of	 religious	 references,	 and	 how	 those	 two	 come	 together.	 Thirdly,	
looking	into	socio-demographics,	even	if	very	tentative	at	this	point,	acts	as	an	aid	to	the	identification	
of	 possible	 intermediary	 variables	 (e.g.,	 mediators	 or	 moderators)	 between	 them	 and	 emotional	











and	 valence.	 Emotional	 expression	 was	 considered	 more	 in	 depth,	 discussing	 specific	 drawings	










to	 increase	 with	 age.	 On	 the	 whole,	 this	 exploration	 has	 provided	 a	 more	 specific	 insight	 into	
emotional	expression	displayed	in	children’s	drawings	of	God,	in	a	way	that	is	slightly	more	specific	to	
the	 religious	 domain	 that	 the	 quantitative	 study	 initially	 conducted.	 Moreover,	 some	 references	
appear	to	be	generally	depicted	with	 less	emotionality,	although	they	might	be	understood	by	the	
artist	or	the	viewer	as	fairly	emotional.	The	observation	that	choosing	some	of	those	references	might	
depend	 on	 certain	 socio-demographics	 concerning	 the	 child	 offers	 a	 different	 story	 from	 the	
quantitative	 approach	 that	 was	 previously	 used	 in	 the	 current	 thesis	 in	 respect	 of	 emotional	













being	a	mystery)	would	deserve	 closer	 attention	as	 to	why	 such	qualities	 tend	not	 to	 transpire	 in	
drawings.	 One	 possible	 answer	 would	 be	 that	 the	more	 abstract	 the	 idea	 the	 less	 figurative	 the	
drawing.	 Emotional	 expression	 might	 come	 more	 evidently	 in	 clearly	 figurative,	 ‘embodied’	
representations	 of	 God.	 In	 that	 sense,	 the	 less	 embodied	 the	 God	 representation	 the	 less	
straightforward	 the	 emotional	 expression	 in	 children’s	 drawings.	 The	 less	 straightforward	 that	
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emotionality	the	more	meta-communicational	the	drawing.	The	more	so,	the	more	elements	in	the	









topics	 varies	with	 age	 and	 schooling	 (and	 possibly	 gender).	 A	 second	 one	would	 be	 to	 assess	 the	














or	 ‘The	Nativity	of	 Jesus’.	Secondly,	 if	differences	were	 found,	would	 they	depend	on	 the	contrast	
between	 the	 two	 types	 of	 topics	 (i.e.,	 semantic	 or	 episodic),	 or	 would	 they	 depend	 on	 the	
neuropsychological	correlates	that	are	possibly	dissimilar	for	each?	The	main	assumption	here	is	that	
topics	 relating	 to	unfolding	actions	 (e.g.,	 Jesus	Christ	being	brought	 to	 the	cross	 to	be	crucified	 in	
redemption	of	our	sins)	may	be	processed	differently,	at	an	emotional	level,	from	general	qualities	
associated	with	the	object	of	the	drawing	(e.g.,	being	love,	being	peace).	A	second	assumption	is	that	
this	applies	 to	 religious	 topics.	 In	 relation	 to	 the	comment	about	attentional	 focus	 in	 the	previous	






will	 depend	 on	 whether	 traditional	 religious	 references	 are	 evoked	 and	 how	 they	 are	 depicted.	























a. ch16_fr_m_rec_13_11_mel12	 b. ch08_ge_m_rap_09_xx_tim	
























a. ch09_vd_f_pbu_12_09_jul	 b. ch08_ge_f_rap_11_00_and	 c. ch10_vs_m_pbs_13_01_dan	
12-year-old	 girl	 from	 Vaud,	 seen	 during	 regular	
schooling	


















a. ch16_fr_f_rcn_10_03_sas	 b. ch08_ge_f_rap_11_01_mat	 c. ch16_fr_f_rcn_12_00_all	
10-year-old	 girl	 from	 Fribourg,	 receiving	
Protestant	teaching	
11-year-old	 girl	 from	 Geneva,	 receiving	
Catholic	teaching	




















a. ch10_ge_f_pco_11_04_mar	 b. ch09_vd_m_pbu_14_08_seb	 c. ch09_vd_f_pbu_12_00_jes	
11-year-old	girl	from	Geneva,	seen	during	regular	
schooling	



















c. ch08_ge_f_rap_10_03_ale	 d. ch08_ge_m_rap_07_03_max	 e. ch10_ge_m_pco_12_04_ale	
10-year-old	 girl	 from	 Geneva,	 receiving	 Catholic	
teaching	
7-year-old	 boy	 from	 Geneva,	 receiving	 Catholic	
teaching	



























a. ch08_ge_m_rap_08_08_ced	 b. ch16_vd_f_rcb_14_03_giu	 c. ch08_ge_f_rnf_11_08_lor	









d. ch16_vd_f_rcb_14_02_mat	 e. ch16_fr_f_rlt_10_08_jea	 f. ch15_fr_m_rpl_06_10_jon	
14-year-old	girl	 from	Vaud,	receiving	Catholic	
teaching	
10-year-old	 girl	 from	 Fribourg,	 receiving	 Protestant	
teaching	
















a. ch16_vd_f_rcb_14_09_elo	 b. ch10_ne_f_pfo_12_07_lea	 c. ch08_ge_f_rap_09_xx_flo	
14-year-old	 girl	 from	 Vaud,	 receiving	 Catholic	
teaching	







d. ch16_fr_f_rec_13_03_ali	 e. ch16_fr_f_rec_14_00_lau	 f. ch15_fr_m_rbe_10_09_raf	
13-year-old	 girl	 from	 Fribourg,	 receiving	
Protestant	teaching	








a. ch10_ge_m_rbc_14_07_lar	 b. ch08_ge_f_rnf_08_03_cla	 c. ch16_fr_m_rec_12_11_cor	
14-year-old	boy	from	Geneva,	receiving	Protestant	
teaching	






d. ch10_ge_f_rbc_15_01_noe	 e. ch16_vd_m_rcb_15_02_raf	 f. ch10_vs_f_pbs_13_07_jux	
15-year-old	girl	 from	Geneva,	 receiving	Protestant	
teaching	

















































a. ch16_fr_m_rlt_11_09_luc	 b. ch10_vs_m_phn_10_00_bor	 c. ch10_vd_m_pep_08_08_mat	
11-year-old	 boy	 from	 Fribourg,	 receiving	
Protestant	teaching	
10-year-old	 boy	 from	 Valais,	 seen	 during	 regular	
schooling	







a. ch08_ge_m_rap_09_01_ale	 b. ch10_ne_m_psr_09_02_jer	 c. ch10_vs_f_phn_08_06_kat	











d. ch09_ge_m_pco_08_08_tia	 e. ch10_ne_f_pcc_10_06_vic	 f. ch08_ge_m_rnf_08_01_mat	
8-year-old	 boy	 from	 Geneva,	 seen	 during	
regular	teaching	
10-year-old	 girls	 from	 Neuchatel,	 seen	 during	
regular	teaching	




























a. ch10_ge_f_pco_11_10_mae	 b. ch16_vd_f_rsp_10_02_jul	 c. ch16_vd_m_rcb_13_09_arn	
11-year-old	girl	from	Geneva,	seen	during	regular	
schooling	
10-year-old	 girl	 from	 Vaud,	 receiving	 Catholic	
teaching	









a. ch15_fr_f_rbe_09_01_ail	 b. ch16_vd_m_rcb_14_01_jon	







a. ch16_fr_f_rec_13_10_sar	 b. ch10_ge_f_rbc_12_11_jul	







c. ch10_ge_m_pco_11_00_flo	 d. ch10_ge_f_rbc_15_04_val	











a. ch09_vd_m_pbu_12_03_don	 b. ch09_ge_m_rje_11_08_ant	 c. ch09_vd_f_pbu_12_01_jes	
12-year-old	 boy	 from	 Vaud,	 seen	 during	
regular	schooling	































c. ch10_vs_m_phn_07_01_mae-r	 d. ch16_fr_f_rec_13_09_jul	 e. ch10_ge_f_rbc_14_09_cat	
10-year-old	boy	 from	Valais,	 seen	during	 regular	
schooling	
13-year-old	 girl	 from	 Fribourg,	 receiving	 Protestant	
teaching	















a. ch10_ge_f_rbc_14_10_aur	 b. ch10_ge_m_rbc_13_04_arn	







c. ch16_fr_m_rec_14_08_sim	 d. ch16_vd_m_rsp_11_00_gab	
















a. ch09_vd_m_pbu_13_09_yan	 b. ch09_ge_f_pco_10_07_ano	







c. ch10_ne_m_pcc_10_05_enz	 d. ch10_ne_f_psr_08_05_ama	







particularly	 the	 one	 addressing	 humanness	 and	 non-humanness.	 Rather	 than	 considering	 God	








Exploring	 the	 emotionality	 of	 God	 representations	 in	 children	 has	 pointed	 to	 a	 consistent	
contribution	 of	 religious	 schooling	 and	 gender	 in	 the	 first	 study.	 An	 unexpected	 result	 was	 that	
emotional	 expression	 is	 not	 a	main	 contributor.	 One	 possible	 path	 to	 take	 could	 be	 to	 re-assess	







one	 was	 exposed	 to.	 In	 that	 regard,	 and	 given	 that	 other	 religiosity	 variables	 were	 not	 found	
significant,	religious	education	may	act	either	as	a	variety	provider	or	as	a	variety	limiter,	depending	














significant	 role.	 The	 first	 time	 occurred	 with	 the	 production	 of	 non-anthropomorphic	 God	
representations.	 It	 is	 not	 impossible	 that	 there	 is	 a	 connection	 between	 its	 two	 significant	
contributions.	While	 analyses	 on	 emotional	 expression	did	not	 provide	more	detailed	 information	
about	the	specific	use	of	esthetic	devices	(i.e.,	literal	expression,	subject	matter	and	formal/abstract	
properties)	some	assumptions	can	be	made.	Regarding	subject	matter,	the	originality	of	idea	could	
make	 a	 drawing	 particularly	 intense,	 for	 example.	 There	might	 be	 a	 relationship	 between	 a	 God	
representation	being	completely	non-anthropomorphic	and	it	being	emotionally	intense.	The	link	is	
not	ineluctably	direct,	but	it	might	partly	explain	some	commonality.	A	possible	common	underlying	
influence	 between	 the	 facilitation	 of	 religious	 education	 on	 the	 use	 of	 non-anthropomorphic	
representations	-	as	shown	in	a	previous	chapter	of	this	thesis,	as	well	as	in	Hanisch	(1996)	and	Brandt	
et	 al.	 (2009)	 -	 and	 on	 emotionality	may	 be	 construed	 as	 a	matter	 of	 personal	 investment.	More	
specifically,	 social	 commitment	 to	 the	understanding	and	 sharing	about	 a	particular	 concept	 (e.g.,	




salt,	 especially	 given	 that	 other	 religiosity	 measures	 -	 of	 which	 prayer	 practice	 could	 have	 been	
expected	 to	 tie	 in	 with	 more	 emotional	 commitment	 -	 were	 not	 significantly	 associated	 with	
emotionality.	
Additionally,	 the	 reception	 and	 re-appropriation	 of	 traditional	 religious	 subjects	 should	
receive	 more	 attention	 in	 future	 research.	 Although	 emotionality	 can	 be	 examined	 almost	
independently	from	the	topic	at	stake,	an	approach	that	proposes	highly	topic-specific	measurements	
has	 the	 advantage	 to	 take	 into	 consideration	 the	 possible	 means	 of	 acculturation	 by	 which	 an	

























The	 three	main	 lines	 of	 inquiry	 were:	 humanness	 and	 non-humanness;	 gender-typing;	 emotional	
expression.	Each	issue	took	the	form	of	a	main	line	of	inquiry,	and	will	be	briefly	discussed	below	in	




















and	 fell	 under	 the	 general	 name	of	de-anthropomorphization,	 requiring	 an	 alteration	 of	 the	 basic	






majority	 of	 God	 representations	 from	 the	 current	 data,	 other	 types	 of	 drawings	 yet	 need	 to	 be	
examined	in	detail	in	relation	to	socio-demographic	variables.	
An	 additional	 qualitative	 study	 has	 shown	 that	 children	 may	 combine	 sameness	 with	
otherness	(Guthrie,	1993)	-	respectively,	humanness	with	non-humanness	-	in	their	drawings	of	God	
through	 fine	 esthetic	 techniques,	 involving	 formal/abstract	 properties.	 The	 notion	 of	 spatiality	
appeared	 to	 be	 prominent,	 that	 is:	within	 the	 compositional	 space	 as	well	 as	 by	 emphasizing	 the	
materiality	of	the	page.	
On	the	whole,	God	appears	to	be	a	notion	that	ineluctably	draws	upon	the	human	being	early	
in	 one’s	 development.	 Rather	 than	 ‘outgrowing’	 anthropomorphism,	 children	 seem	 to	 rely	 on	
humanness	in	God	with	more	complexity	as	they	grow	older,	by	combining	it	with	non-humanness.	
Without	benefitting	from	real-life	referents,	God	representations	are	ontologically	intricate	notions	











Consistent	 with	 previous	 research	 (Foster	 &	 Keating,	 1992)	 androcentrism	 of	 God	





the	 presence	 of	 three	 main	 normative	 sources	 of	 influence,	 which	 are:	 hegemonic	 masculinities	

















literature	 on	 children’s	 expressive	 drawings,	 expecting	 an	 overall	 age-incremental	 effect	 on	
emotionality	 (Jolley,	 Barlow,	 Rotenberg,	 &	 Cox,	 2016).	 This	 has	 pointed	 to	 two	 main	 possible	
interpretations,	 which	 could	 be	 concurrent.	 One	 such	 interpretation	 might	 be	 that	 the	 religious	
domain	‘behaves’	differently	from	other	domains	when	it	comes	to	emotionality,	which	deals	with	the	
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viewpoint,	 there	are	major	differences	between	the	 ‘free’	 task	of	drawing	God	as	one	 images	and	
drawing	an	emotion	or	an	entity	experiencing	a	specific	emotion.	The	 former	does	not	necessarily	
entail	much	 emotionality	 -	 even	 though	 the	 topic	would	 naturally	 lend	 itself	 to	 it	 -	 and	 the	 latter	
consists	mainly	in	performing	in	response	to	a	task	specifically	targeting	emotionality.	
On	the	whole,	if	emotional	expression	in	drawings	of	God	is	not	primarily	developmental,	it	




Regarding	 religious	 education	 more	 specifically,	 its	 effect	 may	 be	 found	 in	 two	 different	
places.	Firstly,	education	might	mean	more	exposure	to	certain	forms	of	representation.	Keeping	in	
mind	 the	 contrasted	 effect	 it	 had	 on	 the	 use	 of	 non-anthropomorphic	 figures	 and	 de-
anthropomorphization	strategies,	it	could	be	assumed	here	that	religious	education	provides	forms	
that	 become	 part	 of	 the	 child’s	 repertoire	 of	 God	 representations.	 If	 those	 representations	 are	
predominantly	positive	and	 intense	 therefore	 it	 is	more	 likely	 that	 the	child	will	 reproduce	 similar	
qualities.	Secondly,	another	type	of	 interpretation	might	contend	that	religious	education,	through	
time,	personal	and	social	commitment,	comes	with	acute	familiarity	with	the	topic	at	stake	-	in	this	





emotions,	 it	 is	 not	 best	 suited	 to	 account	 for	 positive	 emotionality	 in	 drawings.	 Indeed,	 investing	
personally	 into	 a	 particular	 topic	 -	 such	 as	 God	 -	 does	 not	 automatically	 imply	 that	 the	 strong	
















from	 early	 on.	 As	 for	 personal	 investment,	 same-gender	 preference	 should	 be	 heightened	 in	 the	
context	of	religious	education,	given	that	same-gender	brings	more	perceived	closeness	(Eshleman	et	
al.,	1999).	Yet,	no	effect	could	be	observed.	This	brief	reference	to	gender-typing	is	relevant	to	show	
that	 the	 reality	 of	 religious	 education	 might	 be	 even	 more	 complex	 than	 ‘just’	 having	 to	 decide	





sample	 of	 drawings.	 In	 addition	 to	 the	 main	 findings,	 this	 exploratory	 analysis	 has	 shown	 that	
emotionality	may	be	shaped	around	complex	topic-specific	content,	which	brings	possible	mediators	





more	 comprehensible	 picture	 of	 God	 representations	 in	 children.	 Ontological	 belonging	 (e.g.,	




the	 case	 for	 ontological	 belonging.	Moreover,	 religious	 schooling	 has	 an	 impact	 on	 the	 choice	 of	
alternatives	to	the	human	being	(i.e.,	completely	non-anthropomorphic	representations)	but	it	does	
not	 affect	 gender-typing.	 Therefore,	 gender-typing	 may	 depend	 on	 broader	 socio-normative	
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influences	 than	 the	 choice	 for	 ontologically	 determined	 representations.	 Emotional	 expression	
appears	to	depend	mostly	on	gender	and	schooling	but	hardly	on	age.	This	means	that	emotionality	
associated	with	God	may	be	more	relational	and	depend	much	on	one’s	socio-cultural	background.	
From	 this	 perspective,	 the	 effect	 of	 schooling	 may	 be	 more	 to	 act	 as	 a	 main	 source	 of	 cultural	













for	the	three	main	 lines	of	 inquiry	to	be	addressed,	among	many	other	possible	ones,	 is	threefold.	
Firstly,	 anthropomorphism-related	 research	 and	 gender-typing	 had	 already	 been	 developed	 in	
previous	studies,	and	it	was	important	for	the	current	work	to	be	in	the	lineage	of	what	past	research	
had	done,	by	expanding	previous	findings.	Secondly,	emotionality	is	an	issue	that	has	been	addressed	





more	 than	 ever.	 All	 three	 issues	 seemed	 to	 tap	 into	 sensibly	 different	 part	 of	 God	 concepts.	











They	 used	 it	 in	 reference	 to	 preliminary	 findings	 based	 on	 attachment	 measures.	 ‘Ambivalence’	
generally	 refers	 to	 an	 in-between	 state,	 be	 it	 for	 emotional	 attachment	 or	 other	 issues.	 The	 co-
occurring	two	states	are	endorsed	to	an	extent	that	does	not	necessarily	lie	some	point	in-between,	
but	may	display	them	both	to	a	fair	extent.	This	is	particularly	true	when	two	dimensions	are	measured	
in	 parallel.	 In	 other	 words,	 one	may	 consider	 a	 bipolar	 scale	 with	 two	 poles	 indicating	 a	 specific	
characteristic	each	-	for	example,	one	may	consider	black	and	white	on	a	bipolar	scale	-	or	instead	use	
two	 continua	 to	measure	 semi-orthogonal	 dimensions	 -	 for	 example,	 levels	 of	 black	 and	 levels	 of	
white.	In	the	series	of	studies	carried	out	for	the	current	research,	the	former	can	be	found	in	the	use	
of	an	emotional	valence	scale.	Positive	emotionality	represented	one	end	of	the	continuum	and	the	
other	 end	 was	 taken	 by	 negative	 emotionality.	 The	 utilization	 of	 two	 scales	 for	 femininity	 and	
masculinity,	 respectively,	 is	 an	 example	 of	 the	 latter,	 adopting	 two	 continua	 and	 therefore	 not	
determining	in	advance	that	a	drawing	could	not	reach	extreme	scores	on	each	aspect.	Both	methods	
are	 closely	 related	 to	 what	 the	 aforementioned	 researchers	 have	 spotted	 on	 their	 own	 about	



















in	 femininity-masculinity,	 on	 the	 other	 hand.	 Emotional	 valence	 was	 predominantly	 positive,	 and	
contrary	to	expectations	ambivalence	(i.e.,	‘of	equal	valence’)	was	not	particularly	spread	across	the	
sample.	
It	 is	 important	 to	begin	 this	 reflection	having	 in	mind	 the	 similarities	 that	were	previously	
drawn	between	the	three	main	issues.	If	gender-typing	and	emotional	expression	may	be	understood	









traits	 appears	 rather	 stable	 across	 time.	 Such	 stability,	 maybe	 logically,	 may	 not	 lend	 itself	 to	
ambivalence.	In	fact,	ambivalence	seems	resolve	itself	on	the	gender-typing	issue,	with	a	tendency	
towards	 greater	 masculinity	 and	 lesser	 femininity	 with	 age.	 It	 is	 only	 in	 the	 case	 of	 ontological	
belonging	 that	ambivalence	appears	 to	 increase	with	age	 -	and	as	 suggested	before,	 the	 idea	of	a	
resolution	of	that	ambivalence	through	non-anthropomorphic	figures	is	most	likely	wrong.	








mainly	 into	 methodological	 decisions	 that	 may	 have	 produced	 such	 divergence	 in	 the	 resulting	
ambivalence	between	some	of	the	main	issues.	
On	the	whole,	beginning	by	pointing	to	emotional	expression	as	an	‘odd’	to	ambivalence,	it	
has	 turned	 out	 that	 it	 might	 actually	 be	 the	 case	 of	 ontological	 belonging,	 through	 a	 consistent	
increase	 of	 humanness	 and	 non-humanness	 with	 age.	 Consequently,	 it	 may	 be	 argued	 that	
ambivalence	 is	 not	 likely	 to	 come	 to	 some	 resolution	 when	 deeply	 conceptual	 qualities	 of	 God	
representations	are	considered.	In	addition,	this	issue	stands	out	from	the	other	two	by	not	depending	


















with	 age.	 Now,	 the	 problematic	 result	 for	 researchers	 who	 have	 put	 forth	 their	 ‘maturity’	 effect	
assumptions	 about	 religious	 socialization/education	 comes	 from	one	 particular	 observation	 in	 the	
current	data:	religious	education	only	had	a	positive	effect	on	the	occurrence	of	non-anthropomorphic	
God	representations	but	not	on	the	increase	of	non-humanness	in	human-like	God	figures.	This	was	






































to	assess	the	 level	of	adaptiveness	of	God	representations.	 It	 is	not	 impossible	that	 the	notions	of	
ontological	belonging	and	gender	for	example	play	a	part,	but	it	seems	like	no	direct	link	should	be	
drawn,	as	this	 implies	the	complex	analysis	of	 individuals	 involved	in	many	different	situations	and	
relations,	with	their	own	worldviews.	The	same	goes	for	emotionality,	although	the	connection	with	








which	 children	 have	 been	 exposed.	 This	 point	 was	 emphasized	 when	 addressing	 the	 possible	
relationships	between	religious	subjects	and	emotionality	in	the	qualitative	and	exploratory	analysis	
of	the	French-speaking	Swiss	sample.	What	is	certain	is	that	children	do	not	only	duplicate	what	they	
have	 seen,	 but	 they	 produce	 creative	 and	 original	 compositions	 resulting	 from	 their	 own	
understanding	of	 the	symbols	and	 religious	 references	 they	make.	On	 the	 issue	of	emotionality,	 it	








As	 it	 has	 been	 observed,	 marking	 non-humanness	 in	 humanness	 (e.g.,	 through	 de-
anthropomorphization)	 happens	 to	 take	 place	 by	 including	 religious	 symbols	 and	 scenarios	 that	
indicate	the	God	figure	does	not	entirely	belong	to	the	human	category.	The	most	prominent	ones	are	
halos	and	auras,	as	symbols,	and	skies	and	clouds,	as	scenarios	into	which	the	figure	is	put.	This	also	









accounting	for	 images	of	all	 sorts	 that	bear	 influence	on	the	end	product	that	 is	a	drawing	of	God	
made	by	a	child	would	be	highly	beneficial.	Unfortunately,	the	reality	is	often	else.	
Exposure	to	Cultural	Artifacts	and	Copying	
Moving	 on	 from	 this	 point	 to	 children’s	 exposure	 to	 cultural	 artifacts,	 such	 as	 religious	 paintings,	
animes	or	comic	strips,	an	alternative	interpretative	system	will	be	suggested.	It	will	consist	in	a	radical	
reinterpretation	 of	 the	 results,	 and	 should	 be	mostly	 considered	 a	 challenge	 for	 future	 inquiries.	













were	 to	 the	 greatest	 extent	by	mere	 inspiration	of	what	 the	 children-artists	 see	 around	 them,	 an	
almost	exclusive	imputation	to	cultural	exposure	would	have	to	be	made.	
However,	 it	 is	 not	 sensible	 to	 impute	 resulting	 drawings	 of	 God	 uniquely	 to	 a	 bland	 and	
unreflected	reproduction	of	what	children	have	seen.	Their	keen	assessment	of	the	divine	and	the	



























The	actual	difference	with	 the	previous	position	on	 traditional	 vs	original	 representations	 lies	 in	a	
content	vs	properties	distinction.	Original	representations	may	be	considered	for	their	very	content	-	




properties	 conventionally	 attributed	 to	 the	 Christian	 God:	 it	 may	 have	 a	 beard	 (standing	 for	
masculinity),	be	a	human-like	celestial	being	(humanness-non-humanness)	and	be	positively	connoted	
(positive	valence).	Despite	sharing	properties	with	conventional	representations	of	God,	it	could	be	
argued	 that	 this	 closely	 fits	 the	 image	 of	 Santa	 Claus	 otherwise.	 This	 is	 in	 line	 with	 the	 current	
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argument.	 Why	 Santa	 Claus	 and	 not	 any	 other	 cultural	 representation?	 Analogical	 thinking	
presumably	plays	an	important	role	in	this	graphic	gesture.	While	Santa	would	otherwise	be	expected	
to	carry	such	traits,	those	being	presented	in	the	context	of	a	drawing	of	God	are	not	trivial.	There	is	
a	 leap	 being	made	 from	one	 type	 representation	 to	 another	 all	 the	while	maintaining	 those	 core	
characteristics.	
If	 cultural	 (including	 religious)	 representations	are	semi-propositional	 (Sperber,	 1975,	1996),	 social	
affordances	permit	(or	not)	to	adapt	certain	forms	to	be	used	as	shared	cultural	analogies	(Kaufman	
&	Clément,	2007).	In	that	respect,	a	developmental	progression	towards	more	conventionalism	at	a	
properties	 level	 (vs	 content)	would	presuppose	 that	 children	get	 to	master	 cultural	 codes	and	are	
better	able	to	use	socially	shared	representations	for	the	topic	at	stake	(in	this	case,	God).	Moreover,	




current	 work	 (i.e.,	 gender,	 humanness	 and	 emotionality),	 one	 may	 contend	 that	 resulting	 God	
representations	 are	 in	 any	 case	 deeply	metaphorical.	 Children	may	 proceed	 to	 drawing	 analogies	
without	meaning	that	their	drawings	have	to	be	taken	 literally.	This	will	be	further	nuanced	 in	the	






view.	 Similar	 to	 this,	 imagining	 God	 as	 a	 man	 that	 also	 endorses	 non-human	 qualities	 plausibly	
indicates	 deeper	 conceptual	 relations	 between	 and	within	 domains	 (e.g.,	 human	 and	 non-human	











Finally,	 children	may	 reproduce	 cultural	 analogies	 because	 of	 acculturation	 to	 predominant	 forms	








about	 qualitative	 interviews	 below),	 on	 the	 other	 hand.	 Although	 examining	 the	 development	 of	
children’s	 drawings	 is	 already	 quite	 complex,	 researchers	 should	 ideally	 assess	 how	 children’s	




aspect	 that	 has	 been	 underlined	 above:	 the	 use	 of	 certain	 features	may	 proceed	 from	a	 radically	
different	 approach	 depending	 on	 the	 child’s	 age	 or	 religious	 background,	 for	 example.	 The	
understanding	of	 esthetics	may	be	 a	major	 factor	 here,	 based	on	one’s	 cognitive	development	or	
familiarity	with	how	certain	symbols	are	connoted	in	a	particular	context	about	a	particular	topic	(e.g.,	








religious	schooling	when	taking	part	 in	 the	 larger	quantitative	study	one	year	earlier.	The	aim	was	
twofold:	firstly,	to	understand	how	children	make	sense	of	their	own	drawings	of	God	as	well	as	of	






current	thesis.	However,	a	central	 interest	 lay	 in	the	 interpretation	that	children	would	give	about	
those	drawings	according	on	all	 three	 lines.	A	semi-structured	 interview	scheme	was	adopted	and	
interviews	took	place	over	two	sessions	(respectively	addressing	one	part	of	the	aim	and	the	other).	
It	is	worthwhile	that	the	small	number	of	interviewees	is	due	to	a	very	low	response	rate.	It	is	likely	




























may	benefit	 in	 the	 future	 from	the	addition	of	 children’s	 idiosyncratic	understanding	of	 their	own	
productions	 in	more	 details	 than	 short	 descriptive	 (often	mechanistic)	 texts.	 Indeed,	 while	 broad	
trends	could	be	highlighted	on	specific	issues,	this	does	not	mean	that	all	participants	showed	a	similar	















from	 cultural	 productions.	 Characterizing	 a	 drawing	 of	 God	 as	 abstract	 is	 problematic	 because	 it	




























quantitative)	 would	 be	 necessary	 to	 further	 our	 understanding	 of	 how	 children	 conceive	 of	 God.	





what	 the	 research	might	 think	 and	 how	 children	 represent	 the	 divine.	 In	 the	main,	 how	 children	
represent	the	divine	might	be	enriched	by	how	they	live	their	own	representations	of	God.	This	entails	
that	they	reflect	about	it	on	many	levels	and	possibly	make	connections	with	other	notions.	It	appears	













connection	 to	 expressivity	 in	 drawings,	 visual	 metaphor	 comprehension	 and	 emotional	




may	 play	 a	 role	 in	 the	 content	 of	 the	 composition.	 One	 illustration	 may	 be	 that	 for	 two	 de-
anthropomorphized	God	figures	in	two	respective	drawings,	one	presents	features	usually	associated	















task.	However,	 it	might	be	 that	 the	 child	has	witnessed	 the	utilization	of	 the	exact	 same	 (human-
chicken)	 figure	 before	 in	 a	 comic-strip	 for	 example,	 and	 maybe	 even	 in	 relation	 to	 God.	 The	
interpretation	would	then	go	back	to	long-term	memory.	However,	if	the	child	had	in	fact	taken	that	













drawings	 of	 God.	 A	 rather	 spontaneous	 reaction	 is	 of	 course	 to	 require	 a	 ‘control’	 drawing	 to	
compared	the	drawing	of	God	with.	If	the	human	being	sounds	valid,	at	least	at	a	representational	









imply	 an	 approach	 based	 on	 visual	 culture	 (Duncum,	 2001).	 Moreover,	 the	 specific	 influence	 of	
schooling	should	be	explained	further.	There	may	be	broad	directions	for	teaching,	which	may	even	
be	written	out	in	books	referred	to	by	the	teachers.	Yet,	the	application	of	schooling	programs	may	
vary	 greatly	 depending	on	 the	 religious	 teachers	 and	 the	 relative	 importance	 they	 give	 to	 various	
religious	aspects	with	divergent	teaching	styles	and	methods.	This	has	certainly	been	observed	in	art	
classes	and	drawing	education	in	the	UK,	where	methods	differed	substantially	within	several	teaching	






















think	 that	 a	 drawing	 of	 God	 corresponds	 to	 a	 single	 God	 representation.	 As	 suggested	 in	 the	
psychology	of	religion	(Gibson,	2008),	an	individual	might	have	a	multitude	of	God	representations,	








means	 that	 aspects	 that	 would	 usually	 be	 regarded	 as	 opposite	 to	 each	 other	 can	 be	 found	 co-
occurring.	This	was	 the	case	especially	 for	humanness/non-humanness	 (i.e.,	ontological	belonging)	
and	 femininity/masculinity	 (i.e.,	 gender)	 of	 God	 representations.	 In	 close	 relation	 to	 this,	 it	 was	
suggested	that	the	idea	of	‘mature’	God	representations	should	be	undermined,	as	it	does	not	appear	
to	have	an	empirical	reality	among	children.	As	for	predictor	variables,	age	showed	an	effect	mainly	
through	 two	 types	 of	 influence.	 Firstly,	 conceptual	 complexity	 found	 in	 children’s	 drawings	
presumably	reflects	cognitive	development.	Secondly,	major	age-tendencies	in	gender-typing	seem	
to	underline	 growing	 socio-normative	 awareness.	Differences	observed	based	on	 the	participants’	













some	 extent	 to	 its	 emotionality.	 This	 points	 to	 the	 suggestion,	 based	 on	 Vicente	 and	 Martínez	
Manrique	(2016)	who	were	addressing	other	domains,	that	the	concept	of	God	is	a	hybrid	concept	
and	can	be	contingent.	




This	 field	 of	 developmental	 research	 has	 yet	 to	 be	 expanded	 way	 further	 than	 current	
achievements.	Nowadays’	data	collection	trends	are	essentially	based	on	experiments	or	qualitative	


































bit	 harsh	 in	 regard	 to	 the	 issues	 that	 were	 explore,	 it	 is	 still	 useful	 to	 acknowledge	 of	 their	
fundamentally	different	nature.	There	are	of	course	overlaps,	and	based	on	the	current	results,	it	is	
clear	 that	 emotionality	 does	 not	 equate	 with	 mere	 replication	 of	 what	 a	 child	 has	 seen.	 This	 is	
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an	MA	 in	 psychology	 from	 the	University	 of	 Liège	 (Belgium).	My	MA	 specialization	was	 in	 clinical	
neuropsychology	 and	 cognitive	 and	 behavioral	 therapies	 (CBT).	 This	was	 part	 of	 a	 larger	 program	
focusing	on	development	and	impairments.	
My	MA	dissertation	explored	the	respective	contributions	of	emotional	regulation	strategies	
and	 past	 adverse	 events	 on	 proneness	 to	 display	 psychotic-like	 experiences	 in	 a	 sample	 of	 adult	
participants	from	the	general	population.	
In	the	ensuing	years,	I	remained	research	assistant	to	Frank	LarØi	and	worked	on	some	projects	
addressing	 neuropsychological	 and	 emotional	 aspects	 in	 relation	 to	 psychotic	 and	 psychotic-like	
experiences.	After	that	phase,	I	moved	to	Switzerland	and	decided	to	keep	away	from	research	for	a	
while.	This	time	has	certainly	allowed	me	to	later	take	a	fresh	look	on	it.	
Upon	my	comeback,	 in	Spring	2015,	 there	happened	 to	be	a	 shift	of	 field,	and	possibly	of	
approach,	 in	career.	 I	used	to	work	mostly	on	adulthood.	 I	would	then	 investigate	among	children	
participants.	Religion	used	to	hide	somewhere	on	the	PDI	(Peters	et	al.’s	Delusion	Inventory)	scale,	
but	it	was	now	the	main	topic	I	would	be	fully	investigating.		
One	 may	 wonder	 what	 the	 common	 denominator	 of	 those	 two	 phases	 of	 my	 scientific	
endeavors	could	be.	Had	there	been	a	complete	shift	leading	to	two	mountains	having	no	connection	
with	each	other	at	all.	No.	There	was	actually	a	pass	in-between	both.	Both	fields	challenged	the	idea	
of	universals	and	had	 to	 strongly	 rely	on	 inter-cultural	awareness.	They	also	dealt	with	 something	
people	are	far	from	always	ready	to	talk	about	when	it	concerns	them	one	way	or	another,	but	would	
without	 fail	 ignite	 long	 debates	 when	 considered	 at	 a	 social	 or	 societal	 level.	 A	 main	 difference	
however:	 the	 topic	 I	 would	 then	 be	 investigating	 about	 (i.e.,	 God)	 concerned	 about	 98%	 of	 the	














to	 get	 trained	on	qualitative	methods,	 both	 through	 formal	 training	 and	by	exposure	 to	 a	 related	
scientific	discourse	being	produced	in	the	institute	to	which	I	have	been	institutionally	affiliated	(i.e.,	
Institute	for	the	Scientific	Study	of	Religions).	




of	 psychotic-like	 experiences	 in	 the	 general	 population,	 as	 a	matter	 of	 frequency	 or	 intensity	 for	





one	 such	way	 of	 doing	would	 be	 to	 proceed	 essentially	 to	 rough	 classifications	 that	would	 divide	
between	data	-	similarly	to	categorizing	an	individual	as	suffering	from	schizophrenia	vs	not.	Instead,	
a	specific	phenomenon	can	be	examined	according	to	variations	within	rather	than	same	vs	different.	




or	 not.	 Referring	 to	 cognitive	 psychopathology,	 this	 may	 equate	 with	 measures	 of	 proneness	 to	
hallucinations	 or	 delusions.	 Similarly,	 as	 the	 reader	 may	 have	 noticed,	 scales	 of	 femininity	 and	
masculinity,	or	scales	of	emotional	intensity	or	valence	proceed	from	the	same	logic.	This	is	a	scientific	
endeavor	 that	 can	 be	 observed	 in	 the	 current	work,	 thus	 it	 needs	 to	 be	 recognized	 as	 one	main	
underlying	methodological	approach.	








It	 seems	 sound	 to	 abide	 to	 the	 rule	of	 reflexivity,	 as	 a	 researcher,	 and	 to	 acknowledge	of	
personal	constituents	that	may	influence	the	perspectives	I	am	likely	to	adopt	on	my	research	data.	
This	might	be	particularly	 relevant	 for	 a	domain	 such	as	 religions	 and	God	 representations,	 about	
which	everyone	seems	to	have	an	idea.	

























more	 necessary.	While	 this	 represents	much	work,	 it	 has	 also	 become	 a	 form	of	 drill	 that	 should	
generally	 connect	 with	 critically	 questioning	 one’s	 own	 take	 on	 phenomena	 that	 are	 profoundly	
culturally	relative.	This	also	seems	to	automatically	orient	the	main	focus	on	clear	rationales	based	on	
the	past	scientific	literature.	
On	 the	whole,	 I	 have,	 however,	 no	 particular	 agenda	 other	 than	 scientific	 with	 regard	 to	
religions	 and	no	particular	 set	of	 assumptions	 about	 them	 is	 driving	 the	outcome	of	my	analyses.	
Instead,	my	interest	is	broad	and	open-minded.	
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